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FOREWORD 


The principal high liturgy performed daily in the ritual precincts of 
Zoroastrian fire temples is the Yasna ("worship") service. The ritual has 
its roots in Persian antiquity and remains to the present day one of the 
most important liturgical celebrations for Zoroastrians*. This book 
offers a detailed description of the ritual, prefaced by an introductory 
essay which seeks to establish the Zoroastrian context and meaning of 
the liturgy. Some readers may prefer to read the description of the ritual 
(Part II) before considering the interpretation, which develops an 
essentially orthodox Zoroastrian point of view. The authors have chosen 
| to present the interpretive essay first in order to prepare readers less 
{ familiar with the Zoroastrian tradition for the description which follows. 
| It is hoped that such a procedure will invite a wider audience to the study 
of this ancient Persian offering. 


* Besides the references to the Yasna service in the Pahlavi texts of the ninth and tenth 
century A.C., such as the Dénkard, Bundahishn, Dadistan г Dénig, and Sháyest né-sháyest, 
the earliest documentary evidence for the Yasna high liturgy is given by the tenth century 
Arab historian Masudi. He states that from the time when Ardashir Babagan ascended the 
throne, in 226 A.C., “the custom had come in of reciting one of the chapters of the Avesta 
which they called Isned (= Yasna)” (GELDNER, 1904: 28). Archaeology furnishes us with 
even older evidence. Stone and metal mortars and pestles from the Persepolis treasury 
dating back to the fifth century B.C. have been excavated. Moreover, an Achaemenian 
relief depicts figures wearing cloth masks over the nose and mouth and holding a bundle of 
twigs, a ritual implement indispensable in the Yasna service (cf. Boyce, 1982: 117-118; 
| HINNELLS, 1985: 68-69). For further reference to the antiquity of ritual implements used in 


the Yasna, cf. Vendidad 14.8; Boyce, 1975: 168; Mirza, 1974: 288. 

Also, the internal evidence of the Avestan scriptures that predate Achaemenian times 
bear testimony to the existence of implements used in ritual celebration and to the 
performance of the Yasna. In the Gathas (Y.33.6), Zarathushtra calls himself a priest 

| (zaotar), literally, “ће who makes the offerings” (Boyce, 1975: 5). In У.30.1, Zarathushtra 
| emphasizes the importance of prayer (staotdchd) and worship (yésnyáchd “and the 
Yasna”) for the benevolent (humdnzdrdi) Ahura Mazda, to be performed with joy 
ሠጩቹቋ throughout the days (raochébish). The term yasna can denote “worship” in a 
general sense, but as the previous passage suggests, can also refer more specifically to a 
liturgical performance. Thus it can be claimed with considerable certainty that the present 
i Yasna liturgy has its roots in ancient Zoroastrian scriptures (nasks). The service is largely a 
compilation from the “Gathic” or spiritual (gdhdnig) and the legal (dàdig) collection of 
1 books referred to іп the Dénkard (the third grouping was termed the “intermediate” or 
1 mixed group of secular and religious topics (hadamdnsrig); cf. GELDNER, 1904: 31. 
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Both the interpretive introduction and the description of this holy 
service are the result of many years of conversation and correspondence 
between the two authors. The details and significance of the liturgy are 
better known to no one than Dastur Firoze M. Kotwal, High Priest of 
the Wadiaji Atash Bahram (fire temple) in Bombay, India. The 
interpretation of the Yasna service endeavors to explain his religious 
outlook and the role of ritual in it. To elucidate more clearly Dastur 
Kotwal’s living faith to a non-Zoroastrian audience, analogies and 
parallels to Western philosophical and religious thought are also 
occasionally introduced. Such parallels were arrived at through a process 
of dialogue between the two authors. Dastur Kotwal, while presenting 
the order of the service and translating and paraphrasing the religious 
significance of the seventy-two chapters of Avestan recitations, willingly 
responded to the questions of the co-author who endeavored to articulate 
his own understanding of the material, sometimes by using analogies to 
Western thought. Dastur Kotwal welcomed these attempts to elucidate 
and clarify his faith for a non-Zoroastrian audience. 


Suggesting parallels, of course, is both a difficult and hazardous 
enterprise; what we offer here is a tentative and necessarily cursory 
attempt to suggest the orthodox Zoroastrian world-view as the meaning 
context of their principal high liturgy. Even after more than a decade of 
conversation and co-authorship, we are aware that such attempts 
scarcely touch the surface of this long-lived faith. But we believe that our 
interpretive effort is fully justified. To call upon Western philosophical 
and religious ideas to clarify Zoroastrian meanings suggests a heuristic 
approach which can be beneficially adopted to the interpretations of 
other traditions by the student of religions — always acknowledging the 
risks being taken and the preliminary nature of the task. 


А heuristic approach, in fact, helps surface hermeneutical assumptions 
often unseen or inchoately understood. For example, an assumption that 
has been brought to the task of interpreting the Avestan scriptures by 
some Western scholars is that the text can be, or should be, understood 
in terms of the broad principle of intellectual coherence. The seventy-two 
chapters of the Avestan Yasna, however, seem to present no discernible 
sequence of ideas, at least not in terms of a narrative model of coherence. 
Hence interpretive translators such as J. Duchesne-Guillemin (1952: 
23 ff.) rearrange the order of portions of the text (the Gathàs or Hymns 
of Zarathushtra) so that the ideas can be presented in a more sequential 
manner. 

If one adopts what we are calling a heuristic hermeneutic based on 
dialogue with informed participants of the tradition, allowing various 
interpretive hypotheses to be tested that seem to elucidate the Zoroas- 
trian point of view, what emerges is the realization that the basic 
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coherence of the Avestan Yasna text is more “liturgical” than “паг- 
rative". The order of the liturgical service provides the context and gives 
coherence to the Avestan text. Hence an appropriate interpretive 
assumption is that there is a complex interdependence of ritual activity 
and text, with the text sometimes cuing and illuminating the ritual act, 
and other times the ritual activities themselves providing the context for 
the precise meaning of the recited text. Perhaps such an exegetical 
hypothesis should be more widely applied in the textual studies of other 
religious traditions. 

The authors' own interpretive assumptions have altered in this process 
of living dialogue. In an earlier publication (1977: 33-34) we set ritual 
activity over against symbolic interpretations of the ritual, claiming that 
a defensible hermeneutic demands an understanding of rituals on their 
own terms. We argued that when the interpretive emphasis falls on the 
symbolic value of the ritual, too often the meaning of the enactment of 
the ritual itself, i.e., the concrete physical and verbal activities themselves 
(kriy or ceremonial rites), are ignored and the real meaning of the 
service is violated. 

At present we would modify that position. Though it was perhaps 
serviceable in calling for some balance among students of ritual to attend 
to practice as well as theory, we now realize that the theological context 
and ritual enactment of this high liturgy are deeply interrelated. The 
textual meaning is interdependent with and at times determined by the 
ritual acts. The meaning of the Avesta is fundamentally changed if it 
ceases to be related to the ritual activities themselves. Examples will be 
discussed in the introductory essay to follow. This is a different view from 
our earlier one, which assumed that we could meaningfully speak of text 
or ritual enactment as independent of one another. 

We turn then to the task of attempting to illuminate, in a tentative and 
introductory way, the theological meaning, the liturgical order, and the 
experiential significance of the Zoroastrian high liturgy, the Yasna. 
Following that, we offer a detailed description of the liturgy itself. In our 
description, technical terms are written as they are pronounced by the 
priests of the tradition. | 

We wish to acknowledge and thank the many persons and institutions, 
both in India and the United States, for the help they have given us. 
Dastur Kotwal’s travel expenses from Bombay to the United States were 
funded by the following groups: Trustees of the P.A. Hormarjee Charity 
Trust, the Parsi Punchayet Funds and Properties, the Pirojsha Godrej 
Foundation, the M.F. Cama Athornan Institute, the Shapoorji B. 
Broacha Charity Trust, and the Shapoorji Pallonji Mistry Charity Trust. 
The travel expenses of Dastur Kotwal’s family were funded by Mr. 
Tahamtan H. Aresh. The cost of the photography was borne by the 
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Trustees of the Н.В. Wadia Atash Bahram Ervad Dr. Rooyintan Р. Peer 
helped-demonstrate the Yasna ritual for the photography sessions. 

In the United States, Colorado State University sponsored the 
appointment of Dastur Kotwal as Visiting Professor in the Department 
of Philosophy. Dr. Martha Lynne Kesel drew with clarity and accuracy 
the ritual diagrams. Excellent photographs were furnished by 
Homz Prints. Mr. Minh Nguyen, a Vietnamese-American student in 
the Partnership program of Fort Collins High School, ably formated 
the word processing program and persevered in entering all diacritical 
marks in the text. General expenses by both authors were also funded by: 
the American Institute of Indian Studies. Harvard University’s Center for 
the Study of World Religions, the Professional Development Fund of the 
College of Arts, Humanities and Social Sciences at Colorado State 
University, and the Endowment Fund of the Department of Philosophy 
at Colorado State University under the supervision of Professor Patrick 
McKee. 

Finally, we are indebted to our many colleagues for their patient, 
carefully constructed critiques of various drafts of the manuscript, 
especially Professor William R. Darrow of Williams College and our 
colleagues at Colorado State University: Emeritus Professor Willard O. 
Eddy, Professor Donald A. Crosby, Ronald G. Williams, Loren W. 
Crabtree, and Thomas J. Knight. | 

This book is respectfully dedicated to Ervad Pirojshah Adarji Kotwal, 
a man whose knowledge of priestly genealogy, ritual and Zoroastrian 
hereditary traditions was Praiseworthy. He was twenty-sixth de- 
scendant of the great Pahlavi and Sanskrit scholar Neryosang Dhaval. 


FiROzE М. KorwaL JAMES W. Bovp 


Н.В. Wadia Atash Bahram Colorado State University 
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| РАКТ ያ 


INTERPRETIVE INTRODUCTION 
TO THE YASNA LITURGY 


The Yasna liturgy is solemnized by two qualified priests in a section of 
the fire temple called the "Court of the Lord of Ritual” (Dar-i Mihr; cf. 
fig. 1). Zoroastrian laity sometimes observe the liturgy, but it is essen- 
tially a priestly act of worship on behalf of the whole community.** 
Each liturgical performance is sponsored either by members of the laity 
or the priesthood. The priesthood is hereditary through the male line, 
and qualified priests, as part of their training, have undergone extensive 
study in the ancient scriptural languages of Avestan and Pahlavi, as well 
as Iranian history, theology and ethics. They have also committed to 
memory the entire Avestan Yasna (seventy-two chapters) and know 
in detail all the ritual actions which accompany its recitation. 


A. Theological meaning of the Yasna liturgy 


the exalted Lord of Wisdom, Ahura Mazda, and all spirit beings of his 
good creation. Early in the prefatory service, called the Paragna, the 
priest recites an Avestan passage which, in translation, means: “Among 
the righteous spirit beings 1 desire to please and make offering to thee 
{Ahura Mazda]". Likewise, the main service, the Yasna proper, opens 
with a recitation that invites the Lord of Wisdom, the Bountiful 
Immortals, and all good spirit beings to be present at this liturgical 
celebration, and asks that they receive the offering and bestow their 
bountiful blessings. 

The theological vision that informs these liturgical invitations has 
some parallels with a Platonic world-view. Like the Platonic Good, 
Wisdom is the eternal, ultimate source of intelligibility and all positive 
reality. Universal archetypal principles, such as Righteousness. Health, 
‘Life, Dominion, Good Mind and Devotion (called the Bountiful 
Immortals), are derivative from this ultimate source of Wisdom. These 
ordering principles exist within the realm of Wisdom invisible to the 
physical eye but accessible to the eye of the mind and human spirit, called 
in Pahlavi the ménog realm. Less universals forms also exist within this 
ménóg realm, one type comprised of such powers as friendship (Mithra), 


* ж For a discussion of worship in a Zoroastrian fire temple, cf. BOYD and KOTWAL, 
1984: 293-318. 


№ 


victory (Bahram), obedience and protection (Srósh), another type being 
the menog prototypes of all humans before the creation of each 
individual. Each of these spiritual prototypes can be experienced also as a 
guardian presence during the life of an individual. 

The realm of the material world visible to the physical senses and made 
up of particular, changing things, is called in Pahlavi the gétig realm. It 
derives its existence, order and meaning from the archetypal ménog world 
of Wisdom. But unlike the Platonic vision, the finite world of humans 
animals, earth, water, plants, metals and fire (the seven creations) B 
understood as a positive manifestation and completion of the MEND, 
realm rather than a shadowy, imperfect reflection of it. The Жоон АН 
theological vision tends to erase the Platonic dividing line between the 


the physical world, in its pure State, is a manifestation and exemplifi- 
cation of the archetypal forms. To translate gétig by the term "physical" 
and ménóg as "spiritual" is seriously misleading if these translations carr 
the additional connotation of a metaphysical dualism which кри ы 
the physical as different in kind from the spiritual. | 
The real dualism in Zoroastrian theology is not metaphysical but 
ethical, a dualism between good and evil. The goal in human life is not to 
climb out of a Platonic cave of this world up to the world of forms, but 
to so purify our physical and mental world that the archetypal principles 
and powers of the realm of Wisdom can become more fully manifest. 
both in the internal world of human thoughts and attitudes and in the 
external world that sustains life. This can be accomplished in the inner 
world of human experience through proper mental and emotional 
orientation to Wisdom, ie. making Wisdom the Lord and thereb 
participating in “righteousness” (Av. asha), a condition of pro e 
alignment with the ultimate source of all intelligibility and ни 
„ш the oa world is equally important, given the created order’s 
, Icipation in the archet inci i i ion i j 
ыды p bud. Pe principles. This purification is a major 
The physical location of the ritual area (cf. figures 1-3, plates 2 and 3) 
must be made clean (sdf) and all the ritual implements be made ritually 
pure ( pak) and consecrated (pdw). It is only in such a consecrated place 
that the ménóg realm becomes fully manifest in the gétig creation. These 
conditions of purification are largely accomplished in the préfatory 


| | particular material world and the immaterial world of universals. Rather, 
| 


መን Paragna service, but extreme care is taken throughout the Yasna proper 


che ony be maintained. The Paragná service, therefore, is essential to 
the Yasna Proper, in that purity must be established if the liturgical 
invitations recited are to be efficacious, enabling Wisdom and the 


universal archetypal principles and 
powers to b А 
manifest in this world. "ፆታ. 


The very nature of the language of this invitation is indicative of 
another difference between Platonic thought and the Zoroastrian vision. 
For the orthodox Zoroastrian, the realm of Wisdom is not couched in 
abstract metaphysical terms, but is expressed in a more personalized, 
theological language. Wisdom is “the Lord” (Ahura Mazda), the 
architect of light and darkness, who sees to the waxing and waning of the 
moon, sleep and waking (Yasna 44.5). As noted earlier, the archetypal 
principles are referred to as the Bountiful Immortals, distinct creations of 
the creative power of Wisdom, and objects of praise and devotion in their 
own right. Likewise, the more particular ménóg powers are personalized 
and invoked as spirit beings (Phl. yazads), and the human prototypical 
forms are revered as guardian spirits (Av. fravashis) and guiding 
presences. MN 

Given this personalized theological orientation, praise of the Lord of 
Widsom and His spiritual creations properly accompanies the invitation 
recited at the commencement of the liturgy. Ahura Mazda is exalted as 
*the most invisible among invisible spirits" (Y.4.7), the most excellent 
and just, radiant and glorious creator, who created, fashioned and 
nourished humankind and all the good creation (Y.1.1). Ahura Mazda is 
also praised by extolling His good and bountiful creation in its enormous 
richness and variety, including the waters, trees and vegetation, moun- 
tains and fields, earth and sky, wind, stars, moon, sun and endless light, 
as well as all holy male and female spirit beings ( yazads). 

The Avestan “Hymn of Seven Chapters" (Y. 35-42), recited in the 
middle portion of the Yasna liturgy, is an example of how the 
Zoroastrian theological vision is deeply rooted in the particulars of this 
world. By paying reverence to the waters, earth, and fire of the gétig 
creation, the celebrant thereby praises the creator, for these aspects of the 
created world exemplify the archetypal principles and powers of the 
ménóg realm. This identification between Ahura Mazda and the created 
order is so close that some commentators view the entire scheme of 
creation as the “form” (Av. kehrp-; Y. 71) of Ahura Mazda. 


By celebrating the Yasna “for the pleasure of Ahura Mazda” (Av. 
khshnaothra ahurahe mazddo) and declaring that “righteousness is good” 
(Av. ashem vohu), the participants in the liturgy also become directly and 
consciously engaged in a struggle of cosmic proportions: the battle 
between the Lord of Wisdom and the Lie. As mentioned, the real dualism 
in Zoroastrian theology is between good and evil. The priests who 
solemnize the liturgy, therefore, not only seek the increase of all that is 
wise, good, and bountiful in both the visible and invisible realms, but 
through this enacted ritual also challenge the forces of evil and fight for 
their defeat. By establishing an area replete with purity and righteousness 
in the “Court of the Lord of Ritual" (Dar-i Mihr), and always holding 


or touching the bundle of metal wires (barsom) which is the ancient 
Indo-Iranian emblem of seeking the Holy, the celebrants of this ritual 
openly choose the side of righteousness in this battle. The priests 
NERA in this mr act, the choice made in primordial times 
etween two spirits whose two ways of thinking, speaking an 1 
the better and the bad (Y.30.3-4). The priests ose TS 
and become followers of righteousness (asha) opposed to the followers 
of the Lie (drug). This is declared at the outset, before the priests even 
enter the ritual precinct, when they recite in Avestan their praise of 
Wisdom and affirm the goodness of righteousness. 

Evil is everything opposed to Wisdom and His bountiful creation. The 
metaphysical status of this negative power is the occasion for much 
theological debate throughout the history of the tradition, but it is agreed 
that this hostile power is real, a “surd” in existence which accounts for 
unintelligibility, irrationality, and all that is deceitful and destructive in 
life. In the personalized language of Zoroastrian theology this source is 
called the hostile spirit, Angra Mainyu, who is by nature “full of death” 
(Ау. pouru.mahrka- 7 and through his demonic hordes seeks to destroy 
the divine order. The essential differences between Wisdom and the Lie 
are identified by the insight of Ahura Mazda: 

Neither our thoughts nor teachings nor intentions, neither our preferences 


nor words, neither our actions nor consciences (daénd} n ; 
or our soul 
accord (Y.45.2; based on Insler, 1975: 75; also Ү.19.15). ГТ 


The term daénd in this context refers to the inner being, condition 
essence of a thing. The daénd of the evil spirit, his inner nature is that of 
the Lie. АП that sickens and pollutes humans, whether in ihe world of 
conscious intent or in the physical dimensions of disease, illness and 
death, is derivative from this principle of evil. Sickness and pollution, and 


Bountiful Immortal, exemplifies that méndg reality. Exemplification is to 
be distinguished from symbolization. In most symbol theories it is 
understood that a symbol signifies something, i.e., a symbol points 
beyond itself to something else. A flag, for example, is said to be a 
symbol of a nation, and when one intellectually and emotionally 
identifies with that flag, it is said to have symbolic power. A symbol, then, 
is something that stands between the observer and that which is being 
signified. The underlying ontology of such a view is that symbols are 
distinguishable from and not to be identified with that which they signify 
—the flag is not the nation but is a symbol of it. 

This is not the underlying ontology assumed in the Zoroastrian Yasna 
liturgy. The Zoroastrian ontology is one of “exemplification” rather than 
“symbolization” and reflects a different semantic system. To exemplify 
something is to be a sample of it. The tailor’s swatch is a piece of the 
cloth itself, not merely something (a symbol) which signifies the cloth (cf. 
Goodman, 1968: 50-54). Likewise, the sacred fire in the Zoroastrian 
liturgy is not a symbol of cosmic order and infinite light, but is a sample 
of those universal realities actually present in the consecrated ritual area. 
The fire exemplifies cosmic order; it is a spark of the infinite, an epiphany 
of the divine and addressed as the “son of God”. 


Given the metaphysical participation of the visible gétig realm in the 
invisible ménóg archetypal forms, the consecrated fire is an actual sample 
of radiance and light, and by extension, a sample of infinite light, the 
abode of Wisdom. Theologically it is stated as follows: when Ahura 
Mazda, who resides in the endless light, created fire, he joined the 
radiance of this endless light with fire himself (cf. В.Т. Anklesaria, 
Bundahishn, 1956: 39). He, the fire, is an epiphany of the Lord of 
Wisdom, the “son of God" (Av. dthro ahurahé mazdao puthra). In 


addition, being right-ordered himself, the fire is understood to exemplify , | 
the cosmic principle of Right Order ( Asha Vahishta). Thus the con- ! | 


negative force which seeks to pervade both the visible ( gétip) and 
secrated fire does not merely denote the principle of order, as the present | | 


invisible ( ménóg) realms. 


Ritual purity is the physical and spiritual shield against disease and 
pollution. Pure thoughts, words and deeds, in a consecrated physical 
environment, are the health-giving presence of all the Bountiful Immor- 
tals. The 3netal implements of the ritual, like the crystal sky which was 
conceived as metallic by Zarathushtra, once consecrated, manifest the 
power of good Dominion ( KAshathra Vairya). The earth and stone that 
constitute the ritual area, when consecrated with pure water and 
manthric invocation, manifest the spirit of Devotion ( Spentà Armaiti) 
M entire e ritual area and all objects and events within it ih 
other words, is a model o i і i 
а АЕ Га larger reality, а microcosm which 


Each ritual item, by embodying the presence of its corresponding 


all the “‘daévas of the race of evil purpose" (Y.30.4), are examples of a 


words do; the fire is an actual dynamic sample of that cosmic order. 
This is true of other ritual items as well. The hairs from the white 
bull exemplify that living animal, which in turn is a sample of the whole 
good animal kingdom, and by extension, of the principle of Good 
Intention/Mind (Гойи Manah). The hom and pomegranate twigs 
exemplify the plants from which they are derived and thus the plant 
kingdom and the Life/Immortality (Ameretdt) they bring to us. 
Consecrated well water exemplifies all the waters of the world whose 
source is the generating powers of the pure primordial waters of the 
Vourukasha Sea and the cosmic river Ardvisur which promotes all 
Health ( Haurvatàt) (Y.65). The priests themselves strive to live righteous 
lives so that they may exemplify purity and righteousness. Dedicated to 


good thoughts, words and deeds, and bearers of ritual power, they 
become the representatives of Wisdom in this visible arena of the. cosmic 
battle. Like the Yasna event itself, they contribute to the increase, 
prosperity, and salvation of the world, and so embody the justness of 
Ahura Mazda. Thus this entire ritual space and all its contents is largely 
made of examples of archetypal.realities, and all ritual acts of purific- 
ation effect a consecration of the cosmos. 

Situated as it is in the context of a cosmic struggle, this daily two and 
one-half hour liturgy is also linked to cosmic time, both past and future. 
The. link to the past is made explicit in the Avestan narration of the 
cosmogony, which refers to that primordial period when the two spirits 
existed in unlimited or boundless time (Av. zruvan akarana). Then 

the deceitful one chose to bring to realization the worst things-... (and) the 
very virtuous spirit ... chose the truth... (Y.30.3,5; Insler, 1975: 33). 


The profound differences between these spirits led to the creation of finite 
time (zruvan dareghó.khvadháta: lit. “time of the long dominion”) in 
which Ahura Mazda created life and Angra Mainyu created non-life. To 
do battle with evil, our human Spiritual prototypes (fravashis) chose to 
be manifest in the gétig realm and so entered finite time, the period of a 
“mixture” (РЫ. gumezishn) of good and evil. These fravashis became the 
guardian spirits of the holy souls of the living and the dead. Thus the 
many liturgical invocations to them, including the guardian spirit of 
Zarathushtra, directly link this present Yasna celebration not only to the 
primordial beginning, but to all the holy powers, past and present in 
finite time, who seek to exemplify Wisdom rather than the Lie. 

The link to the future also involves cosmological time. This Yasna 
celebration, exemplifying the cosmos, takes place in finite time, which is а 
bridge / paywand) to the future period of boundless time when the 
powers of Wisdom will reign supreme. It is largely through the continued 
performance of this liturgy that finite time is advanced toward the goal 
when the resurrection and last judgment take place, evil is Separated out 
and defeated, and all is “made wonderful" (Phl. frashegird). 

In these ways the ritual is connected with an immense dynamic time 
process. When the righteous priests perform the Yasna, not only do they 
use the best weapons humans possess against the ill-forming Angra 
Mainyu, countering the evil effects of his creation (Vendidád 19.7,9) and 
bringing material and spiritual blessings to all those living in this present 
period of the “mixture”, but also this liturgical celebration helps all the 
forces of good bring about the eschaton. Through the faithful соорег- 
ation of human beings in ritual acts of purity and Worship, finite time is 
advanced toward the goal of cosmic Rehabilitation. 


8. Liturgical order of the service 
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“1. The order of the service: an overview 
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reaffirmed in this exchange, as the chief priest (201) and his assistant 
(raspi) recreate a conversation between Ahura Mazda and Zarathushtra. 
Addressing Ahura as the 201 of all creation, the chief priest asks the Lord 
of Wisdom to reveal the twenty-one words of the Ahunawar (yatha ahü 
vairyó), the most efficacious mánthra of the Zoroastrians. The raspi also 
asks that the Ahunawar be proclaimed. The chief priest as representative 
of Ahura Mazda then affirms that Zarathushtra, the holy and wise 
spiritual guide, proclaimed the Ahunawar through righteousness. This 
completes the exchange. 

The Ahunawar mdnthra epitomizes the whole Zoroastrian revelation. 
By referring to it and proclaiming that its source is Wisdom and known 
to Zarathushtra through righteousness, this exchange by the priests 
affirms that the Ahunawar is revealed sacred speech, i.e, manthra. 
Manthra is understood as a sacred language which has "informative" 
and “performative” power. The Zoroastrian scriptures were organized 
into twenty-one nasks or collections of writings to conform with the 
twenty-one words of the Ahunawar prayer, and recitation of this 
manthra is equivalent to reciting the entire canon. 

But the Ahunawar refers not only to canonical words and statements 
with informational content. Because the Ahunawar’s twenty-one words are 
uttered in a purified place by qualified liturgists, these utterances become 
a sacred language which also has a performative power. The conception 
underlying this dimension of sacred speech is that there is a metaphysi- 
cal correspondence between the sound uttered and the reality it signifies. 
Just as every purified ritual item exemplifies its archetypal principle, in a 
similar way the sacred Avestan mdnthra, when uttered in righteousness, 
invokes that reality. Recitation of the Ahunawar, or even reference to it 
as in this exchange, enacts its revelatory power. Performative utterances 
are speech actions, and the Avestan recitation, together with all the 
purified ritual implements, invoke and exemplify dimensions of the 
ménóg realm. This antiphonal exchange by the priests, therefore, through 
its very utterance, helps sustain and bless the seven creations. 

Soon after this exchange of һау, the memorized recitation of seventy-two 
chapters of the Avestan Yasna proper begins. As we have noted, the 
recitation commences with an invitation to Ahura Mazda, the Bountiful 
Immortals and all other spirit beings (Yasna 1). This is followed by a 
litany to barsom (Y.2). This bundle of metal wires (cf. fig. 5, pl. 9-11) is an 
emblem of the whole liturgy, for with it the chief priest establishes a 
connecting link between this gétig world and the ménoóg realm. The 
barsom is, as it were, the conduit through which the archetypal principles 
and powers manifest their presence and receive the offerings. 


The next major ritual acts are tasting the sacred bread (drón; Y.8) and 
drinking the parahóm (ኛ.11), a mixture of consecrated water with the 
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essence of crushed hom and pomegranate twigs prepared in the Paragna 
service (cf. pl.7 and 8). The tasting of the sacred bread is done in honor of 
the spirit being 8፲65ከ, who was the first to worship the Bountiful 
Immortals with barsom and who dwells in the midst of the created order 
as Ahura Mazda’s protective and inspirational presence in both the gétig 
and ménóg realms. The drinking of the parahóm mixture, which follows 
upon a litany to the spirit being Hom (Y.9-11), induces spiritual 
exhilaration, and is associated in the dedicatory recitation with Zarath- 
ushtra (Y.3-8) the priest and prophet of the revelation from Ahura 
Mazda to humankind. The chief priest's ingesting of the sacred bread 
and drink, therefore, are physical acts of appropriating the invigorating 
power of Нот, the protective and inspirational presence of Srosh, and 
the revelatory insights provided by the prophet Zarathushtra. 


A profession of faith in these revealed insights (frastuye; X. 2-13) 
properly follows in the order of the service. The zof praises the 
practice of good thoughts, words and deeds and denounces all that is 
negative and contrary to such righteousness. Both priests commit their 
lives to Ahura Mazda even if it requires sacrifice of their bodies for the 
sake of their souls. The theological context of this profession of faith, it 
should be recalled, is cosmic, both in space and time. The priests commit 
their lives to a battle of universal proportions in order to conquer evil 
even in the face of their own personal destruction. Also it should be 
noted that this profession of faith is not only a true expression of the 
priest's commitment to these Zoroastrian values, it is also а performative 
utterance. The priest is not simply "talking about" his commitment to 
the faith, or explaining to himself and others that he is a Zoroastrian, he 
is seeking to bring about the actual situation of personal and social 
righteousness, to take an ethical stance then and there. His assertion that 
he is a Zoroastrian helps him to Ре one. All Avestan recitation in this 
liturgical context has mànthric power, according to orthodox Zoroas- 
trians. 

Having invoked the тенор powers and enacted their commitment by 
professing their faith, the priests libate the date-palm cord tied around 
the barsom wires with a mixture: of consecrated water and goat’s milk 
(Y.14-18). The libation (zóhr) exemplifies the archetypal principles of 
Health. (water) and Good Mind (milk) and conveys these sustaining 
powers to the date-palm:cord: The date-palm cord itself is a sample of 
the universal principle of Life which girds the barsom, just as the sacred 
cord (kusti) worn by Zoroastrians around the waist protects life and 
serves as a shield against evil. A hymn to Фе Lords of all the manthras 
(see below) follows (Y.19-21), thus affirming in deliberate sequence the 
power of both the ritual deed and the spoken word. 

The priest begins pounding the hom twigs (ኛ.22-27), this time to 
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consecrate a drink that contains all the ingredients of pardhom plus milk, 
a product of the animal kingdom which exemplifies the principle of the 
Good Mind. The celebrant approaches Ahura Mazda and his spiritual 
creation with praise of the spirit being Нот and with all exemplary items 
of the ritual offering — milk, date-palm cord, water, iron mortar, the 
Gathas, sandalwood and frankincense and the ritual fire (cf. figs. 3 and 4, 
pl. 3 and 4). Striking the pestle and mortar, reciting yathd айй vairyó (the 
whole Ahunawar manthra is designated by these first three words), the 201 
pounds the twigs and in so doing dramatically joins the cosmic battle, 
each blow of the pestle smiting the invoked presence of Angra Mainyü, 
Aéshma (the demon of wrath) and all gigantic, wicked and lustful 
demons. The fact that we humans possess the Ahunawar is then 
celebrated (Ahunavaiti Gatha; Y.28-34), and the mànthric power of this 
revelation is infused into the mixture as the priest pounds the hûm twigs 
three more times. 


The priests then praise the bountiful and sovereign Lord, the teacher 
and hearer of mdnthra, and the earth, water, sky and winds, fish and 
animals, together with the exalted spirit being Hóm, who prevents disease 


and promotes the world (Ү.35-42). A hymn of happiness follows. 


(Ushtavaiti Саша; Y.43-46), a Gathic hymn extolling the Lord of 
Wisdom and the happiness of the spiritual life He provides us. The 
prosperity and immortality of the spiritual life granted through the 
Bountiful Spirit (Spentà Mainyu Саша; У.47-50) and the power of the 
Good Mind is proclaimed, followed by a Gathic hymn of appeal that the 


blessed life to those who live honestly and reiterates the threat of a hellish 
life for those who prefer evil. It is the true spirit of companionship (Y.54) 
among honest persons that brings joy and happiness to men and women, 


The five Gathàs just recited are celebrated (Y.55), for they are the 
source of wisdom and eminently worthy of study, the very food and 
clothing of our souls. Two litanies to Srdsh follow (Y.56-57), the first 
again requesting his presence here in the worship service, as it is through 
Srösh that Ahura Mazda’s inspiration is heard. The second litany praises 


|Srdsh as a courageous warrior, the first who worshipped the Bountiful 


Immortals with barsom and the first to chant the буе Gathas. The 


‘manthra of prosperity (Y.58-59) which is to be uttered before the Last 


Judgment at the end of this time of mixture, affirms that it is the righteous 
who take care that the world prospers. The priest then praises the power 
of victory, the future savior Soshyans who will usher in the end-times of 
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the period of mixture, all holy souls and guardian spirits, the barsom and 
libation. 

Recitation of the mdnthra of benediction (Dahman Afrin; Y.60-61) 
follows, declaring the triumph of obedience, peace, charity, humility, true 
speech, righteousness and prosperity. The powerful and pervading 
presence of all mdnthras, it is affirmed, dislodges Angra Mainyu and his 
evil creation of thieves, heretics, sorcerers, tyrants and evil-speaking 
workers. А litany to fire, the son of Ahura Mazda (Y.62) and very 
presence of cosmic order (asha), is followed by a litany to the waters (Y. 
62.11-Y.70), the primordial source of Health (cf. pl. 11 and 12). The earnest 
desire is expressed that the waters accept the consecrated libation about 
to be offered to them, followed by a litany to the-whole creation (Y.71). 
Praise of. the ancient mdnthras is followed by a ritual handshake, 
during which both priests say (in the Pazand language): “Мау you be 
united in strength with all righteous ones" (cf. pl. 14). The chief priest 
then concludes that portion of the liturgy which takes place in the ritual 
precinct by uttering (baj) a dedication to the spirit being in whose honor 
the Yasna is being performed. He proceeds to the well with his assistant 
to infuse the libation into the well water, praising the whole creation 
that it may be strengthened (cf. pl. 17). The Yasna concludes, as it began, 
with the performative statement "righteousness is good" (ashem vohu). 


2. Specific aspects of the liturgy 


With the overall order and purpose of the liturgy in mind, specific 
aspects of the ritual can be briefly highlighted. 


a. Fire 


From the time the firestand is purified in the Yasna proper (cf. pl. 5) 
and homage paid to the fixe as the most wise and worthy of worship, this 
elevated fire is exclusively dedicated to its role in this liturgical service. 
The fire's dignity is enhanced by its elevated placement at the south end 
of the ritual area (the direction of goodness and bounty) and is an 
important instrument for accomplishing the Yasna. This is especially 
emphasized in the eulogy to fire in Y.34 and the litany to fire in Y.62. The 
fire is addressed as the son of Ahura Mazda, worthy of praise and 
adoration. Happiness is bestowed on the person who approaches the fire 
with fuel, barsom, mortar and milk, for the fire looks at the hand of all 
who approach, and being honored, pleased and satisfied by the offering, 
bestows many blessings. 

Offering sandalwood to the fire destroys the invisible evil that 
pervades the world in this time of mixture. Being an epiphany of the light 
of Ahura Mazda and the very principle of energy that animates the entire 
creation, including the bodies of humans and animals, trees and plants, 
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lightning and royal lineage, this fire is metaphysically linked to the fire 
that will purify all impurities at the end-time of the resurrection, when all 
will be “made wonderful” (frashegird). 


b. Water 


The presence and use of water is prevalent throughout the liturgy (cf. 
pl.3). Water fills the large metal basin (cf. fig. 4, pl. 4), identified in the 
Yasna recitation as exemplary of the primordial.sea, and is used 
throughout the prefatory service in the cleansing, purifying and con- 
secrating of the ritual area, the fire table, the ritual table, and the ritual 
apparatus. Water is an important ingredient in the libation mixtures of 
paráhóm and consecrated Adm. It is thus used both as a health- -infusing 
ingredient of the sacramental libation (zóhr) offered to the ménóg realm 
and as a purifying agent in the gétig realm. 

This ritual water exemplifies the manifold presence of the Health 
sustaining waters throughout creation: the precious fluids that sustain all 
humans, animals and plants, as well as the trickling waters that gather 
into streams and rivers, flowing, maintaining and purifying the world 
ፈኛ. 38). Also exemplified i is the cosmic river Ardvisur which flows to the 
sea “of many inlets”, the Vourukasha sea. All such waters are utilized for 
the benefit of the world (Y.65). The final and climactic act of this high 
liturgy, it will be recalled, is the pouring of the libation into the well 
water. The blessings resulting from this act of infusion reach the entire 
good creation, promoting life and giving strength to the whole universe. 


с. Manthra 


Manthric recitation refers both to specific formulas and more generally 
to the whole recitation of the service. It occurs throughout the Yasna 
liturgy, from the first moments when the priests enter the ritual area to 
the conclusion when they proceed to the well and infuse the libation into 
the waters of creation. The protective power of manthra, in other words, 
frames the entire liturgy from beginning to end. Manthric formulas also 
frame specific rites within the liturgy itself, such as the rite of washing 
and tying the barsom, the consecration of the hom twigs, and the rite of 
taking parahom. The frequent antiphonal exchange of utterances .( baj) 
throughout the liturgy always designates the start of a new chapter of the 
Yasna recitation. Here the intoned bgj frames the upcoming recitation 
itself, as well as any ritual activity involved in that chapter. 

This framing power of the mdnthra, encircling sacred speech and acts 
with its invoking power, also functions on a cosmic scale according to 
Zoroastrian theology. The Ahunawar mdnthra was spoken by Ahura 
Mazda before he brought into being the seven creations and all that has 
the seed of righteousness (Ү.19), and the manthra of prosperity (fshusho 
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manthra; Y 58-59) will be uttered at the Last Judgment as a prelude to the 
cosmic restoration (frashegird). Thus татйтаз not only encircle the 
Yasna liturgy and specific rites within it, but also frame cosmic history, 
for the holy word (mdnthra spenta) is regarded as the soul of Ahura 
Mazda (Yt. 13.8) and is manifest through righteousness (Y.29.7). 

Further, the spirit being Srdsh is tanu-mánthra, “having the sacred 
word for body" (Boyce, 1975: 60,226). Therefore before embarking on 
the performance of any ritual, including the Yasna, a priest with ritual 
power utters an invocation not only to the spirit beings who preside over 
that time of the day (сай prayers) but also to Srosh (Srosh Вај) so 
that the power and presence of the sacred word (татка) are ritually 
manifest and can serve as a shield against evil. 

The “lords” (bagan) among the manthras are three: the Ahunawar, 
Ashem Vohu, and Yénghé Наїат. The Ahunawar has already been 
noted. It is the greatest manthra of all, equal to the whole physical world 
in its pervasiveness and power. The Ashem Vohu  mánthra 
(“righteousness is good") was also proclaimed by Ahura Mazda for the 
sake of the righteous in the gétig and ménóg realms (Y.20). Recitation of 
this manthra puts into practice the fundamental law of the spiritual life, 
ie., righteousness. The manthric assertion of righteousness is being 
righteous; the saying is also a doing, i.e., it is a performative utterance. 

The Yénghé Hàtàm manthra proclaims that “He who is pre-eminently 
good among the existing ones in offering worship to the male and female 
spirit beings is recognized and rewarded by Ahura Mazda on account of 
his righteousness.” This is the manthra of Zarathushtra recognizing the 
law of Wisdom and praise and worship for Ahura Mazda, the Bountiful 
Immortals, and all those holy in conduct. A fourth mantra is sometimes 
added to this list of the “lords” of manthra, the Dahman Afrin (Y.60-61). 
This is a manthra of “benediction” which asks that there may be triumph 
of obedience over disobedience, peace over discord, charity over 
miserliness, humility over arrogance, true speech over false speech, and 
righteousness over wickedness. It also prays that all may prosper. 

The continuity of spoken Avestan mdnthra must be maintained 
throughout the liturgy to sustain its encircling protective power. 
Therefore when special dedications are inserted into the recitation and 
are said in Pazand (the Pahlavi language written in Avestan script), these 
passages are recited inarticulately (bista, “with closed lips"), whereas the 
Avestan is always audibly spoken (gushada, “with open lips"). The 
continuity of the spoken manthra is retained by this method. This 
practice also calls attention to the fact that manthra must be spoken. 
Màanthras by themselves, as printed or unuttered words, are dead things. 
When abstracted from the verbal act of reciting, they have no inherent 
power. Even the utterance of Avestan words by unqualified persons does 
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not make them effective. It is the ritual power (‘amal) of the righteous 
priest (the yozdathragar, “purifier” ) reciting the mdnthra in a pure place 
that actualizes their “glorious, powerful, health-giving” (Yt.1.1-3;2.6) 
blessings. 

It is also important to recall that these manthras have an informative as 
well as performative function. The term mdnthra means “instrument of 
thought” (Boyce, 1975:8), so phrases and sentences such as 
“righteousness is good” (ashem vohu) have cognitive significance. The 
entire Avestan text is considered to be maànthric by orthodox 
Zoroastrians (Kotwal and Boyd, 1982: 49-50), and the Avesta is the 
principal source of their theological vision. Аз Dastur Kotwal says, “the 
Avesta is believed to possess both effective power and miraculous 
influence, as well as lofty meaning which can be cogent to the mind and 
compelling to the heart”. (Kotwal and Boyd, 1977: 50, n. 54). 


d. Hairs of the bull 


The three strands- of the bull’s hair tied to a ring also need to be 
highlighted. These strands of hair are from a living, consecrated white 
bull and their importance to the ritual is central. The bull is a holy animal 
for the Zoroastrians, an association which evidently stems from ancient 
times (Boyce, 1975: 209፳). The bull is understood to be the gétig 
presence of the archetypal principle of Good Intention (or Good Mind), 
the most pre-eminent of the Bountiful Immortals. The bull is the epitome 
of the good, beneficent creation of Ahura Mazda. The physical presence 
of the bull’s hair actualizes the power of the living bull in the ceremony. 
The hairs used must be from a living bull; when that bull dies, all high 
liturgies come to a standstill until a new white (pure) bull is consecrated. 
It is also necessary that the goat whose milk is taken should remain_alive 
if the efficacy of the ritual is to remain intact. These animals are living 
exemplifications of the :;nénóg realm, their living. presence and 
contributory powers essential to efficacy of the liturgy. 


e. Hóm 


The term hom has multiple references. It is the name of a plant, the 
spirit being (yazad) presiding over the plant, the consecrated mixture 
prepared in high liturgies, and the name of the white, spiritual йдт, 
which is the producer of immortality at the time of the renovation of the 
world. . 

The hóm plant is now generally recognized as a species of ephedra 
(Boyce, 1975: 157) which grows on the mountains of Central Asia and 
the Iranian plateau. In its natural state, before consecration, it is 
regarded as having great medicinal value. Once consecrated, it is an even 
greater “giver of healing" (Y.9.9), a giver of physical power, strength and 
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victory (Y.9.17) (Boyce 1960: 62 ff.). It is the chief of plants (Y.42), and 
the growth of its stems and branches is due to the power of mdnthra 
recited on its behalf. 

The .spirit-being Hom, who presides over the plant, shares the 
attributes of the plant itself. Не is reverenced as а healer, one able to 
bestow strength and health, bring Victory in battle, and further 
righteousness (asha) (Boyce, 1960: 62 ff). This dual association of plant 
and spirit being with the name Hom, together with the reference in 


.Y.11.4 to hom as the "son of Ahura Mazda" has led some Western 


scholars to speculate on the theological significance of the ritual act of 
pounding the hom twigs in the mortar, seeing it as a kind of sacramental 
“death of god”, the pounded hom being the “crushed and bruised son of 
God” (Zaehner, 1956: 126-129; Hubert and Mauss, 1964: 63, 93). 
However, the phrase “son of God,” which is more frequently applied to 
fire, is probably applied to Hor in this instance because it, like Ahura 
Mazda himself, is associated with health, life, immortality and victory — 
victory over decay and death. Contrary to the Western scholars' 
theological interpretation, the main point of the ritual pounding of the 
hóm is to squeeze out the juice of the twigs to make a drink offering 
intended to bring pleasure to all holy beings in the menóg realm. The hom 
twigs, like all the liturgical items in the ritual area, exemplify тёпбе 
powers and, because they constitute fulfillments of these powers in the 
gétig realm, contain physical and visible power which when offered to the 
spirit beings can bring pleasure and strength to them. This is not the 
"death of god;" it is bringing the embodied sustenance of life to the 
menog. 

That brings us to hom as the name of the consecrated mixture offered 
to the ménóg realm. The hom mixture is an exhilarating drink (Boyce, 
1960: 62-80; Keith, 1925: II, 332), a powerful stimulant associated with 
health and immortality. As an offering it brings pleasure to the spirit 
beings and strengthens them so that they may continue to promote the 
common good of humankind with their blessings, thus fulfilling the basic 
purpose of the Yasna itself. The hom twigs, together with pomegranate 
twigs, are pounded and broken with a pestle by the priest in order to 
release their essence. It is the essence of the hom and pomegranate, 
infused with consecrated water (zóhr) and milk, and filtered through a 
sieve (in ancient times made of bull’s hair), that constitutes the mixture 
offered to the méndg realm. 

The рагайдт mixture prepared in the Paragna service does not contain 
milk, and although an important offering in its own right and drunk by 
the chief priest, it does not have the exalted status of the hom offering, 
which has been enhanced with power in manifold ways in the course of 
the Yasna proper service. For example, the hom offering has been infused 
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with the manthric power of recitation of the five Gathic hymns of 
Zarathushtra. It is thus a highly significant offering. Among some Parsis 
today, it is the custom to give a few drops of consecrated лот juice to a 
newly born baby, to bless the child with wisdom. At the time of 
someone’s death relatives often come to the Dar-i Mihr to ask for hom 
juice in the hope of giving immortality to the soul (Kotwal and Boyd, 
1982: 61). The “white hom” refers to a tree famous in Iranian mythology. 
With this hom the resurrected bodies of the dead at the end-times will be 
made immortal (Boyce, 1975: 138, 244). 


3, Ritual actions and gestures 


The entire Paragna and Yasna proper liturgy, of course, is comprised 
of ritual actions and gestures. For purposes of this overview, it may be 
useful to group them into two kinds of activity: a) consecrating actions 
and b) connecting conditions and gestures. The first involves 
cleansing and purificatory uses of water with manthric invocation the 
second stresses the connecting (Phl. paywand) character common to 80 


many of the ritual gestures and the internal connectedness of the ritual 
area itself. 


a. Consecrating actions 


| The officiating priests must be physically clean. Before entering the 
nitual area they must have performed the preliminary ablutions ( pàdyáb- 
kusti) involving the cleansing of hands, face and feet with water 
Likewise their white vestments must be absolutely clean. | 

The ritual area (padwi) must also be clean. То accomplish this the stone 
floor can be sprinkled with fresh water taken from the well within the 
compound of the fire temple (cf. fig. 2, no.15). Within this clean ritual 
area the first and foundational rite of the Paragnà is performed, that of 
making all the liturgical instruments clean (507), рше (pak), and finally 
consecrated (pàw). The first two designations refer to two degrees of 
physical purity, one involving cleansing with fire ash and water, the 
second requiring the thorough and systematic rinsing of the vessels with 
fresh well-water. The final level of consecration (pàw) also involves 
rinsing, but this time accompanied by the manthric recitation “for the 
pleasure of Ahura Mazda" (kshnaothra ahurahé mazdao), followed by 
the declaration “righteousness is good" (ashem vohu). These mánthras 
are said whenever something is consecrated. In the Paragna, for example 
Ahura Mazda and righteousness are invoked in the rites of consecrating 
the liturgica! instruments, gathering the date-palm leaf and pomegranate 
twig, consecrating the hóm twigs, and the rite of taking the goat's milk. 
Precautions are taken throughout the entire liturgy to preserve this 
perfect consecrated state established within the ritual area. 
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b. Connecting conditions and gestures 
i. Connection with the menog realm. 


Once physical purity is established and all liturgical instruments 
(alat) are consecrated, the officiating priest establishes and maintains 
contact with the barsom throughout the service. The barsom, it will be 
recalled, is a bundle of twenty-one wires which serves as a conduit 
between this gétig world and the ménog realm, i.e., the consecrated 
barsom establishes a paywand, a connecting link between the finite world 
of human endeavor and the universal realm, which is temporally and 
ontologically prior to and the very source of our existence. The officiating 
priest, by maintaining continual contact with the barsom and invoking 
sacred mdnthra, becomes both the bestower and receiver of the powers 
and blessings conveyed through this sacramental channel. 


ii. Connections within the ritual area 


Within the ritual area (pdwi) itself each ritual item is considered 
essentially connected with everything else. The area is a unified whole. 
For example, the priest cannot cross through the area between the fire 
vase and the ritual table because that would sever the connection between 
the fire and the offerings consecrated at the ritual table. Likewise, 
anything outside the ritual area (pdwi) is not part of that Yasna service 
until such occasion as it is integrated into the ceremony. For example, the 
niches outside the furrows which demarcate the pdwi (cf. fig. 2) may 
contain hém and pomegranate twigs, or previously consecrated libation 
mixtures. These аге all kept outside the pawi for use by other priests who 
wish to perform other Yasna ceremonies in other ritual areas. If the 
niches were within the prescribed ritual area where the Yasna is 
performed, they would be considered as consecrated items for this 
specific liturgy alone. Hence any gesture which entails bringing in 
something from outside the pdwi, such as fetching tbe goat's milk in the 
Paragná, requires that the priest's hand which obtained the item, plus the 
item itself, be purified and consecrated, thus integrating it into the 
connected whole of this particular liturgy. 


11. Connecting gestures 

As the liturgy proceeds, the common characteristic of most ritual 
gestures is to establish connections (paywand) among all aspects of the 
service. For example, the chief priest and his assistant often establish 
paywand by a deliberate glance at each other. At certain points in the 
liturgy both masked priests look directly into the eyes of the other, each 
situated at opposite ends of the ritual area. This is a visual gesture which 
strengthens their bond. When combined with the antiphonal exchange of 
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utterances (227), the significance and power of what they ritually say and 
do are doubled. 

Besides the antiphonal structure of the exchange of Ба}, there are other 
auditory “connections” in the liturgy. Both priests frequently recite the 
Avestan text together, and always chant the Pazand pieces together, 
which include the introductory recitations (dibácha) that remember the 
name of the spirit being to whom the ceremony is dedicated, and the 
name of the person, living or dead, in whose honor the service is held. 
Physical contact is also made between the two priests when, toward the 
conclusion of the service, they perform a ritual handshake while saying 
“Мау you be united in strength with all righteous ones" (Paz. hamdzor 
hama asho bed). 

The chief priest and his assistant also make connecting ritual gestures 
among the various instruments of the liturgy. For example, in the litany 
to barsom (Y.2) the chief priest touches the barsom to the tips of each 
crescent-shaped stand before placing the bundles of wires across them; in 
the hoóm-pounding section (Y.27.6-7) he takes the pestle with the 
compressed hom and pomegranate twigs held against it and touches it to 
the barsom, the saucer containing the mixture of goat's milk and 
consecrated water, the cup underneath the sieve, and the ritual table. 
There are also gestures of striking the pestle, the mortar, and cups on the 
ritual table, moistening and libating the date-palm cord tied around the 
barsom, as well as gestures of twisting the cord, tying knots in it, feeding 
the fire, mixing the libation, pouring, eating and drinking. Ail these are in 
some fundamental way, gestures establishing connections. 


The significance and power of all these connecting gestures lies in the 
fact that each touched element exemplifies а realm of being in the 
macrocosm. The priests, who double their power through visual, verbal, 
and physical contact, are the means by which the cooperative relation of 
all the seven creations is re-established in the gétig realm. Through these 
interconnecting gestures, Ahura Mazda's entire getig creation — the sky, 
waters, earth, cattle, plants, fire, righteous persons, and all that has the 
seed of righteousness — and the meng realities they exemplify, are 
enlisted in the cosmic struggle between Wisdom and the Lie. By 
continually connecting the various liturgical instruments, the power of 
each ritual item is increased through its connection with every other item, 
and the universe that is present in this microcosm of the Yasna liturgy is 
advanced toward the goal of cosmic Rehabilitation. 


iv. Connections with the recited text 


There are multiple ways (ከ6 ritual effects connectedness, and these 
include the relation of ritual actions to the recitation of the Avestan text. 
Specific actions and gestures are often directly related to the meaning of 
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the recitation. The ritual act, therefore, is best understood in the context 
of the text. At other times the textual meaning is dependent on the ritual 
activity. On these occasions, ritual activity can determine the placement 
or repetition of a text and provide the context for its meaning. 
Instances where the recited text directs the ritual act are usually more 
obvious. Both in the Paragna and Yasna proper, while the priest recites 
Ү.27.1, he strikes the pestle against the ritual table and against the rim of 
the mortar. The first three strikes against the table accentuate and 
emphasize the Avestan recitation praising Ahura Mazda, the temporal 
and spiritual lord. The next four strikes of the pestle are against the outer 
rim of the mortar, one for each cardinal direction and concluding with 
repeated blows against the northern rim, the direction associated with 
‚ evil. To summarize the sequence of the Yasna proper: both priests recite 
X274, accompanied by the chief priest's (201) gestures as follows: 


the zót strikes the bottom of the 
pestle against the ritual table 


strikes the other end of the pestle 
against the table 


strikes the bottom again 


*temporal lord" (ahumcha) 
"spiritual lord" (ratumcha) 


“who is Ahura Mazda" 
(yim ahurem mazdam) 
“for smiting the wicked strikes the outer eastern rim of the 
Angra Mainyü" (snathdi mortar 

angrahé mainyéush drvato) 

“for smiting the demon of strikes the outer southern rim of the 
wrath" (snathai aéshmahé mortar 

khrvi-draosh) 

"for smiting the gigantic strikes the outer western rim of the 
demons" (snathdi тагатуапат mortar 

ወወ” 

strikes the outer northern rim 
rapidly and repeatedly 


“for smiting wicked, 
lustful demons" (snathai 
varenyanamcha drvatam) 


The connection between text and ritual gesture is apparent in this 
example. 

Frequently, however, the ritual gesture commences simply upon the 
pronouncement of the word “actions” (shyaothnandm), опе of the words 
in the Ahunawar manthra. Upon the recitation of this word, for example, 
the priest feeds the fire, removes his slippers and stands on the stone seat, 
pours a drop of mixture in a saucer, ties the free ends of the date-palm 
cord or ties knots in it, etc. In these instances the relation of text to action 
is not one of specifically connected meanings, but rather the placing of 
specific ritual. gesturés within the context of the power of the manthra 
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being recited, and the gesture instigated by the term “actions” in the 
Ahunawar manthra. 

At other times the recitation of the text is dependent on the ritual 
activity, rather than vice-versa. The placement of the first chapter of the 
“Bountiful Spirit Hymn” (Spenta Mainyu Gáthá; Y 47) in Y.18 and later 
in Y.68, for example, is due to the fact that the ritual actions taking place 
during the recitation of Y.18 include the libation of the date-palm cord 
with consecrated water, and the “Bountiful Spirit Hymn" refers to the 
archetype of Health or Wholeness (Haurvatat) which presides over 
waters. Thus recitation of this hymn during the act of libating with water 
is most appropriate and inserted for that reason. 


Likewise, Y.11.9, which the distinguished scholar Bartholomae is said 
to have called a meaningless “cabalistic medley” (cf. Unvala, 1924: 94) 
because of its apparent unnecessary repetitions, cannot be properly 
understood except in the context of the ritual itself. At this point in the 
liturgy the efficacious parahóm will be drunk by the chief priest, with due 
praise to the spirit-being Hom. The assistant priest recites stanza ይጨ) 9 
alone, directing his words to the chief priest: “May this (the parahóm) 
have ten-fold blessings on you." It is a short manthra of blessings in the 
Gathic dialect and invokes a ten-fold blessing on the chief priest. Its 
placement in the text is both necessary and appropriate. 

This two-way connectedness of text and ritual can also be illustrated 
by the example of the looping of the date-palm cord over the horn of the 
crescent-shaped barsom stand in Y.15.1 and its removal much later in the 
service in Y.59.28. While saying the word “actions” (shyaothnanám) in а 
two-fold recitation of the Ahunawar mûnthra following Y.13.7, the chief 
priest ties two knots in the date-palm cord wound around the metal 
barsom wires and forms a loop. Like the untying and tying of the sacred 
girdle (Кизи) worn around the waist of every devout Zoroastrian as а 
shield against evil, the tying of the loose ends of the date-palm cord 
marks a transitional moment before doing an especially devout act, in 
this instance, before the recitation of the section of the Yasna service (the 
5161 Yasn; Y.14-58) containing the Gáthas, the holy songs of Zarath- 
ushtra and the Hymn of Seven Chapters. The loop is placed over the 
horn of one of the metal crescent-shaped stands which hold the barsom in 
an elevated position and remains there until the conclusion of the Stét 
Yasn, at which time it is removed. This ritual act is thus connected to a 
major section of the Avestan text and its meaning can be most properly 
explored in this context. 

Looking at the ritual act itself, one observes that the looping of the 
cord over the metal horn directly binds the barsom (the conduit between 
the gétig and méndg realms) with the metal stand, an exemplification of 
the archetypal principle “Desirable Dominion" (the Bountiful Immortal 
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presiding over metals) This connection is maintained until the con- 
clusion of the recitation of the Stot. Yasn. What all this suggests is that by 
means of this ritual act the sacred insights revealed to Zarathushtra (the 
Gathic hymns contained in the Stot Yasn) possess the power of universal 
Dominion (exemplified in the metal stands), a power acquired through 
the barsom, to which the metal stand is directly linked by the date-palm 
cord and with which the chanting priest is in constant contact. 

This example not only demonstrates the interconnectedness of text and 
ritual act, but also suggests the multiple levels of meaning that are 
present in this liturgical art form called the Yasna. 


v. Connection with the getig creation 


Finally, and as we have noted, the climactic gesture of the entire 
liturgy is carrying the consecrated hóm drink from the ritual area to the ` 
well and infusing the libation into its waters, in this way connecting the 
offering with all the waters of the world. This reminds us once again that 
the entire liturgy enacts on a microcosmic scale a cosmic drama, which, 
through purification, consecrated offerings and received blessings, helps 
the living and the dead, in the present, past and future, and moves the 
world toward the end-times when all is *made wonderful." The liturgy 
seeks to accomplish the inter-connection of all things good and beneficial 
in the gétig and ménog realms, for the welfare of all. 


C. The experiential significance of the Yasna 


The Yasna service is not only richly conceived theologically and 
liturgically, it is also a ritual drama of spiritual insight for the devout 
celebrant. A brief discussion of this experiential dimension of insight and 
the ordered life it fosters will constitute the concluding portion of this 
introductory essay. 

As noted earlier, a qualified priest, before embarking on the perform- 
ance of any ritual, recites an invocation to the spirit being 8፲65ከ ( Srosh 
Вај) to that the power and presence of Srosh become manifest in this 
gétig world and serve as a shield against evil. It is difficult to overstate the 
importance of Srósh for the liturgist. Through Srdsh the Lord of 
Wisdom's inspiration is heard (Y.56); he is the spirit being who inspired 
Zarathushtra. Srdsh is that spirit of guiding insight to which the human 
soul of decision listens (hence another meaning of the term Srdsh is 
obedience"). Most importantly, Srosh is the revealer of the religion, or 
more literally, the “shower of that which is seen” (Av. daénó-diso), the р 
vehicle of insight. | 

Like the name of the mountain on which Zarathushtra conversed with 
the Lord of Wisdom, Mount Ushi-Darena, literally “holding in- 
telligence,” Srdsh is the name given that immediate source of insightful 
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wisdom, а source that dwells among all the creations of Ahura Mazda 
.(Y.57.12). And like all insight, Srdsh comes as swiftly as horses, swifter 
than the wind, is sleepless, and strikes down the demons of lies (Y.57). 
The priest who solemnizes the Yasna invokes this holy spirit so that he 
too may receive the insight to see “that which is seen" with "firm 
intelligence." 

It appears that we are speaking here of a kind of experience open to 
swift moments of genuine insight, one which has formative as well as 
informative impact on the life of a devout priest. Further, the reference to 
5፲08ከ as the spirit-being who has "the sacred word (mánthra) for a 


body," suggests that the chanting of mûnthra may be one important 
avenue towards this insight. | 

The priestly mode of chanting manthra is not comparable to the mode 
of speaking in ordinary discourse. Although the Avestan text is rich in 
theological meaning and intimately connected with the liturgical order, 
when it is recited and heard as manthric chant the sound of the words 
takes precedence over their meanings. When the priest recites manthra, 
Dastur Kotwal states, he 


must recite the holy words with utter devotion and attentiveness. He must 
concentrate and engross himself in the speech itself, not in the conceptual 


meanings given the Avestan words in interpretive translations (Kotwal and 
Boyd, 1977:37-38). 


During the recitation of the Yasna liturgy, the priest’s primary 
concentration is on the proper voicing of the word-sounds. For the most 
part the cognitive content of the Avestan language is at best only 
peripherally present in the priest’s consciousness, except perhaps on those 
occasions when an Avestan phrase is repeatedly used and explicitly 
connected with a ritual act, such as the continued striking of the pestle on 

_ the table and mortar noted above. During the course of reciting most of 
the seventy-two chapters of the Yasna, the priest surrenders himself to 
the speech act itself, neither immediately comprehending nor reflectively 
considering the meaning of the words. 

Given this focus on the saying of the word-sounds, a number of things 
quite possibly could happen experientially to the priest. His intellectual 
curiosity for ideas could be slowed and the ordinary conceptual 
framework within which he lives in the mundane world could cease to 
dominate his consciousness. Growing receptivity to the sound of the 

-manthric language itself could ensue, the Avestan sounds themselves 
becoming vehicles of a type of meaning no longer bounded by the 
conceptual distinctions predetermining ordinary experience. Confining 
discursive categories would be transcended, and an openness — the deep 
kind of receptivity that characterizes moments of insight — could occur. 

Such may be the experiential basis for the invocation of Srosh in every 
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high liturgy and the reason that the Yasna service can be called a ritual 
spiritual insight. 

coo et not ihis is the case, it is clear that for orthodox 
Zoroastrians Avestan manthra is а revealed language, the significance of 
which goes beyond ordinary mental categories, beyond any human’s 
intellectual grasp. Avestan mdnthra is a sacred language which has a 
performative power that, together with the many other dimensions of the 
liturgy, helps the celebrant participate in the ménóg reality gus 

directly from the source of all being and intelligibility, the Lord o 

i imself. | 

iren the celebrants of the Yasna dedicate asa first offering all 
their possessions, body, life-force, vitality, consciousness, soul and 
guardian spirit to the Gathic hymns of Zarathushtra and to the Lord of 
Wisdom. А life of friendship. with righteousness results. Such persons are 
blessed with joy, for they act from the pleasure of their hearts (Y.27). By 
avoiding those who would destroy the spiritual life (Y.45) they approach 
Wisdom through good companionship, righteousness and humility 
(Y.39). Speaking and acting with good intention, they choose the good 
and shun evil; for them there can be no compromise with. evil (Y.30). 
For these reasons the priests who perform the Yasna liturgy hold а 
position of great dignity and importance among orthodox Zoroastrians. 
As qualified liturgists, they are the principal instruments (а1й1) of ritual 
benediction. Through principled behavior, righteous thoughts, words 
and deeds, they strive to be properly aligned with the source of Wisdom 
and participate fully in both His menóg and getig creation. The ideal 
priest strives to become pahrézgar (Pers. “chaste, pure, virtuous ), one 
whose conduct and manner is disciplined and exact. As celebrant of the 
daily liturgy, his good mind is attentive, whether standing normally orina 
position of humility with his feet together, sitting in a yogic-like posture 
pounding the Adm, lifting the veil to partake of a piece of sacramental 
bread in his mouth, or walking within the ritual area. Such a priest 
abstains from the superfluous and inessential (Kotwal and Boyd, 1982: 
38) and, through his acquired ritual power апа manthric utterances, is 
able to establish purity, consecrate offerings, and receive bountiful 
vnd those blessings, Zoroastrians claim, is the bestowal on the 
liturgist of a certain “radiant glory" (РЫ. kAwarrah), an emanation of the 
divine which shines on his face. His final reward, as possessor of truth, 
will be the delight of paradise, for the essence of the Zoroastrian faith is 
that the good life here in this world leads to the best existence in the next. 
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FIGURES AND PHOTOGRAPHS 
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Figure 1: The building of the Court of the Lord of Ritual” (Dar-i Mihr) adjacent 
to the enthroned бге (Atash Adaran).* 


* All photographs, and the figures based on them, are from the H.B. Wadia Atash 
Bahram, Bombay, India (with the exception of pl. 4 which was taken at the M.F. Cama 
Athornan Institute, Andheri, Bombay). 
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Figure 2: Ritual precinct: 1) corridor leading to the ritual precinct containing 
chairs for Zoroastrians who wish to witness the ceremonies, 2) passageways 
demarcated by furrows in the floor, 3) two rows of furrowed ritual areas 
(pawis: ten in all), 4) dividing wall 4} feet high serving as a partition be- 
tween two rows of pawis, 5) passageways for priests with ritual power (‘amal) 
10 carry consecrated objects to various pawis during the performance of 
ceremonies, 6) seat for the chief officiating priest (гдазай), 7) the ritual table 
(alat khwan or urwis), 8) the fire vase and stand (adósht), 9) niches (nine 
inches by six inches and four inches deep) in the outside walls (about four 
feet above the floor) for placing consecrated objects, 10) an area in the wall 
(а pawi about three feet eight inches high, 2} feet wide) demarcated by 
narrow furrows which serves as a backrest for the assistant priest, 11) outlets 
for draining water directly into the ground of the pdwi area, 12) garden 
adjacent to the ritual precinct containing pomegranate and date-palm trees, 
13) prayer hall, 14) enthroned fire (Atash Adaran), 15) well used by priests as 
source of pure water for use in high liturgies (the libation is infused in this 
well at the conclusion of the Yasna service), 16) well used by laity for 
ablutions (pddydb-kusti) and saying a litany to the waters. 
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Figure 3: "Place of the Yasna liturgy” (yazishn[urwis-gah) ; 1) furrows (pawi), 2) 


carpet seat for assistant priest (raspi), 3) fire table (atash-khwán), 4) fire vase 
(Gfringdnyu), 5) lid of the fire vase (sarposh), 6) two small stone stands on 
which sandalwood and frankincense are placed (ésm-boy khwan), T) metal 
tray (khwancha; khumchi), 8) tongs (chipyo), 9) ladle (chamach), 10) ritual— 
table (alat khwan), 11) vaselike metal container (Кагазуд), 12) metal basin 
(kundi), 13) stone seat for the chief priest (zódgdA) covered with a small 
carpet, 14) stone blocks on which vessels are placed. Cf. also pl. 3. 


The exact measurements of this ritual area (рамл; cf. also the middle pawr 
with the large fire vase in plates 2 and 3) are as follows. The length (north to 
south) of the entire рай! is one hundred fifty-two inches, the width (east to 
west) 841 inches. The stones of the floor are irregular in size, with seven rows 
across the width (counting from east to west) and eight across the length 
(counting from north to south). The stone seat for the chief priest (13) is 
twenty-one inches long (from north to south), 20! inches wide (east to west) 
and 13linches high. The length of the ritual table (10) is twenty-four inches 
(north to south), the width is 263 inches (east to west), the height 123inches. 

The fire table (3) is twenty inches long, twenty inches wide, and eleven inches 
high. The height of the fire vase on the table is twenty-seven inches. The 
height of the stone block supporting the metal basin (12) is twelve inches, the 
circumference 383 inches. The metal basin is fourteen inches in diameter, 
with a circumference of 383 inches and а height of seven inches. The distance 
between the stone seat for the priest (13) and the ritual table (10) is four 
inches (measured from the closest edge of each); between the ritual table and 
the fire table (3), 323 inches; between the fire table and the south furrow 
beyond the rdspi’s seat (2), fourty-eight inches; between the stone seat (13) 
and the north furrow, twenty-eight inches. 
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Figure 4: Ritual table set for the commencement of the Yasna proper. The view is 


as the chief priest would see it facing south; 1) cup containing parahom 
mixture (pardhóm fuliyan), 2) cup containing libation water (zóhr fuliyan), 3) 
cup containing bull’s hair (waras fuliydn) tied to a ring, 4) saucer containing 
hom and pomegranate twigs (hom-urwardm tashta), 5) mortar (hawan), 6) 
saucer containing sacred bread (drón tashta) with clarified butter (ghee) on it, 
7) inverted saucer covering a cup 8) containing a reserve pardhom mixture, 
hom, pomegranate twigs and a date-palm leaf, 9) cup for parahom mixture 
(not present at this point in the ritual; cf. fig. 6 and 7), 10) two crescent- 
shaped stands (mah-rity; cf. also fig. 5A), 11) a bundle of metal wires (barsom 
tdys; cf. also fig. 5A), 12) a metal wire lying across the base of the two stands 
(tay of mah-niy; cf. also fig. 5A), 13) saucer of goat's milk (jiwam tashta), 14) 
a metal wire used to libate the date-palm cord with goat's milk (zdhr fay), 15) 
single-piece knife for cutting (barsom-chin), 16) pestle (dastag/abar- 
hdwan[làbó), 17) nine-holed saucer (surakhdàr tashta), 18) extra cups 
(fuliyan), 19) vase like metal container (karasy). Cf. also pl. 4. 


The exact measurements of the ritual implements and the distances between 
some of them (cf. also pl. 4) are as follows. The distance (measured from the 
closest edge of each implement) between the mortar (5) and the saucer 
containing the sacred bread (6) is twelve inches; between the mortar and the 
saucer containing Лот and pomegranate twigs (4), five inches. The diameter 
of the saucer (6) is 5 inches, of the cup (3), 3 l inches, and the mortar, four 
inches. The height of the mortar is five inches. The pestle (16) is 45 inches 
long; the crescent-shaped stands (10) eight inches high; the bundle of metal 
wires (11) eight inches long; the knife (15) 7Jinches long. 
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Figure 5А; Two crescent-shaped stands (máh-ray) supporting the bundle of metal 
wires (barsom tàys) and connected at the base by а metal wire (tûy of тай- 
riy). The date-palm cord (c) (aiwydhan) is tied with the first fold of a reef 
knot around the metal wires. The view is that of the chief priest seated on the 
stone seat (zódgàh) and facing southeast). 


Figure 5B: The date-palm cord (aiwydhan) tied with a complete reef knot in 
Y.13.7 (cf. also п, 46). 


Figure 5C: The date-palm cord (aiwydhan) tied with alternate knots around the 
metal wires (barsom) in Y.72.2 (cf. also n. 46). 


Figure 7: The position of the inverted mortar (по. 5) and the three-tiered 
arrangement of two metal cups (805.1 and 2) and a saucer (no.13); а) 
pomegranate twigs, c) date-palm leaf, d) hom twigs. 


Figure 6: The position of all liturgical instruments (2/41) on the ritual table (dlat- 
khwan) upon completion of the rite of gathering the date-palm leaf and А 
pomegranate twig. The view is from the east side of the ritual area (pawl), 
facing west (cf. fig. 4 for numbers); a) pomegranate twig, b) twenty-three 
metal wires (tdys), listed as no. 11 when placed on the crescent-shaped 
metal stands, с) date-palm leaf (aiwydhan). 
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Figure 8А: The ritual table following the rite of filtering the рагайдт mixture. 


Plate 1: Cutting the pomegranate twig (urwaram) in the temple garden. 


Figure 8B: A saucer covering the cup containing strands of bull’s hair tied to a 
ring (waras fuliydn). Cf. п. 76. 


Figure 8C: A saucer partially covering the cup containing the ring tied with bull's 
hair. Cf. in. 76. 
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РАКТ И 


A DESCRIPTION OF THE 
YASNA LITURGY 


The Yasna has been described by Haug (1878), Geldner (1904; without 
the Paragna), and Modi (1937); valuable ritual instructions have been 
published by Darmesteter in his translation of Le Zend-Avesta (1893) and 
by Kanga and Sontakke in their edition of the Avesta in Devanagari 
script (1962: xxvii-xlvi). None of these scholars, however, had the aim of 
recording in full detail all the ritual acts performed by the consecrating 
priests.! In this work we will describe step by step the order of the Yasna 
service according to the standard and authoritative practice of the 
Bhagaria priests of Navsari, a small town in Gujarat, India, with 
summaries of the meaning of major Avestan passages recited in the 
Yasna according to orthodox Zoroastrian interpretation.2 


A. The prefatory rites: the Paragna 


For purposes of description, the Paragna can be most clearly presented 
by subdividing it into eight sections: 


1. Requisites for the liturgy. 


1 The authors have published a technical description of the Paragna service (cf. KOTWAL 
and Bovp, 1977: 18-52). However, because the Paragnà is an integral part of the Yasna 
service as a whole, and because the present in-depth study of the Yasna proper service has 
allowed us to clarify more fully certain aspects of the Paragnà ceremony, we include a more 
authoritative description of the preparatory service in this publication. It is hoped that a 
presentation of the whole Yasna in one publication will be useful and convenient to those 
interested in the Zoroastrian tradition. 

A thirty-one minute color videotape titled 4 Zoroastrian Ritual: The Yasna, co-produced 
by the authors and William В. Darrow, is available for viewing from Colorado State 
University. . 

2 The ritual actions (kriyd) described will be in accordance with those recorded in М.М. 
and F.N. Kutar's:edition of “Тһе Yasna with Rituals” (Yazashné Ba Nirang, Bombay, 
1917). Geldner's critical edition of the Yasna (Yasna, Stuttgart, 1885) is referred to as a 
standard work. Т.О. Ankiesaria's “Yasna with Ritual Direction" (Yazashné Ва Nirang, 
Bombay, 1957 reprint of 2nd edition) will also be referred toas it is the most available 
edition. 

The division of the Yasna into sections follows the order in the facsimile edition of the 
manuscript (— ms.) D90 (designated as Mf4 by Geldner). The name of the scribe of ms. 
D90 is not known, but the copied colophon of the parent ms. indicates that D90 was copied 
from the ms. of Hooshang Siyavakhsh written in about 1478 A.C. In the Persian Rivayat of 
Nariman Hooshang, dated 1478 A.C., Hooshang Siyavakhsh's signature is appended 
together with other Irani Dasturs of Tirkabad and Sharifabad. The ms. 1390 seems to have 
its roots in the ms. of Mah-Windàd Naréman, whose colophon to the Dénkard is dated 
about 1020 А.С. (cf. GELDNER, Prolegomena: xxv, xxxiv). 
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. The гие of making the liturgical instruments pure and consecrated. 
. The rite of taking goat’s milk. 

. The rite of gathering the date-palm leaf and pomegranate twig. 
The rite of taking the libation. 

. The rite of washing and tying the barsom. 

. The rite of consecrating the hom twigs. 

. The rite of taking the parahom.3 


о - сл ሠ ә 


This division into separate rites does not mean that they are distinct or 
separate in the liturgy itself; each are part of an organic, liturgical whole. 


1. Requisites for the liturgy. 


The ritual takes place within a fixed enclosure, called а рду, the area 
being demarcated by means of furrows or channels built into the floor of 
that part of the temple building known as the "Court of the Lord of 
Ritual" (Dar-i Mihr; cf. figures 1-3, plates 2, 3). The size of this enclosure 
varies, averaging about 3.5 by two meters.4 Adjacent to each ritual area 
are other páwis (except where they adjoin walls),? leading eventually 


3 The term "rite" translates the Skt., Guj, kriya, Phl. nirang. Ms. F23 (for a description, 
cf. DHABHAR, 1923: 15-17) contains in Persian, among other subjects, details of the Paragna 
rites as practised in Iran. Meherjirana has copied these details from a ms. that belonged to 
the library of Mr. К.В. Cama. Meherjirana’s copy is now available in the Pahlavi Codices 
and Iranian Researches Series, No. 36, Shiraz 1976. The rites of the Рагарпа as listed in ms. 
F23 are: 

1. The rite of cutting the barsom (nirang-e barsam chidan); cf. pp. 60-63. 

2. The rite of washing the barsom (nirang-e barsom shustan); cf. pp. 63-64. 

E The rite of tying the barsom (nirang-e barsom bastan), cf. pp. 64-65. 
4. The rite of cutting/gathering/collecting the Лот twigs (nirang-e hom chidan); cf. 
pp. 65-67. 

5. Cutting/gathering/collecting the date-palm leaf (urwardm chidan); cf. pp. 67-68. 

6. The rite of taking (goat's or cow’s) milk (nirang-e jam giriftan); cf. рр. 68-71. 

7. The rite of taking zohr (nirang-e zur giriftan); cf. pp. 71-73. 

8. The rite of taking рагайдт (nirang-e farahom giriftan) ; cf. рр. 74-90. 

9. The rite of preparing the hair (nirang-e wars pukhtan); cf. рр. 90-92 

4 [n the simpler measurement of priests, а pdwr is measures as six steps long (a step is 
equal to three footlengths) by an average-sized man. 1n width it is three and a half steps, 
equivalent to ten and a half footlengths. The space between the ritual table ( alat-khwan) 
and the firestand ( atash-khwan) should be two steps, i.e., six footlengths. When the priest 
sits on the stone seat (zódgdh) to perform the liturgy the height of the ritual table and the 
firestand should be higher than his navel. The reason for this is that the upper part of the 
body (from the navel to the head) is symbolic of heaven. The lower portion of the body 
symbolizes.heil. Today the practice of making the ritu ritual table higher than the navel is no 
longer followed. 

5 [t is best to have pawi adjacent to each other. Often they аге in two rows, one behind 
the other (cf. fig. 2). For the respect of fire, the son of Ahura Mazda, and the zot who re- 
presents the Lord during the ceremony, a wall slightly less than five feet high is constructed 
between the two rows of páwi so that the 207 in the first row of pawi does not have his back 
to the fire and to the zor in the row behind. In the Н.В. Wadia Atash Bahram, Bombay, for 
example, this doctrine requiring a separating wall has been followed (cf. fig. 2, no. 4; pl. 2). 
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outside the building to Ше garden which is itself surrounded by furrows. 
These furrows serve to contain the purity of everything consecrated in the 
area and to preserve the ritual power (“amal or khub) of the officiating 
priests, who come to the ceremony having already performed a brief 
ritual ablution (pddyab-kusti), said the obligatory prayers (farziyat), and 
performed a short service in which sacred bread (drón) was con- 
secrated. 5 The area within the pawi (from the base paw- “риге”) is called 
"the place of the ritual table" (urwis-gdh) or "the place [for the 
celebration] of the Yasna" (yazishn-gah).7 

On the southern side of the ritual area (fig. 3, pl.3) is a fire vase 


6 Every Zoroastrian act of worship begins with a brief ritual ablution followed by a 
ceremonial untying and retying of the sacred girdle (padyádb-kusti). Instructions for this are 
given, in Persian couplets, by Dastur Rustamji Bahramji Sanjana of Surat in his ms. of the 
Khorda Avesta, as follows: “When you do your pádyáb, recite khshnaothra ahurahé mazddo 
and one ashem vohu (kh.a.m. а.у.1). After that close your mouth. Wash your hands, face 
and feet three times; wipe your face with your handkerchief . After this recite the prayer 
kém па mazda up to izachá ashem vohu I” (cited by Behdin Kavasji DADABHAL, 1902: 5). 
Following this prayer the kusti is untied and retied with further prayers. Cf. also KOTWAL, 
1969: 33-34. 

The minimum obligatory prayers (farziydt) for a priest who is to perform any ritual 
involve the saying of a prayer dedicated to Srosh (srosh baj), the representative of Ahura 
Mazda on earth, and tlie Specified prayers appropriate for the watch of the day (gdh 
prayers). As the Srosh prayer is used constantly as an utterance (baj) that encircles an 
action, it is called Srosh Ва}. A devout Zoroastrian, whether a priest or layperson, does the 
obligatory prayers in all five watches of the day and voluntarily recites Avestan mdnthra as 
often as possible. 

The ritual power acquired through the performance of the sacred bread (drón) service 
(enacted in honor of the divine co-workers of the presiding spirit. being [yazad] of the day) 
is called “lesser khüb" (nàni khüb), or the khüb of five twigs/metal wires (khab Гран} tay). 
A priest so qualified retains the ritual power (ата!) of that service up to the dawn of the 
next day (the completion of the Ushahin Gah) which is a relatively short period; hence it is 
called "lesser" khub or ‘amal. During this period the priest Сап perform other drdn services 
(in any watch of the day) or the Yasna liturgy (which is performed only in the Hawan Gah 
[daybreak to 12 noon] or Second Hawan Gah [midday to 3 p.m. ]). The performance of the 
lesser khüb is the foundation of all high liturgies and the ceremony of panj іу is performed 
in memory of the entire living Zoroastrian community (zinda rawán Вата anjoman). Pavri 
(1938: 59-60) has mistakenly mentioned that it should be performed in memory of a living 
or dead soul. This is true of other drón ceremonies, but not that of the panj tay. There is an 
exception in the case of panj tay also. It is only in the consecration of the sacred white bull 
that the foundational panj tdy is performed in the name of the person, living or dead, in 
whose memory the bull is being consecrated. Pavri (1938: 209) mentions this fact correctly. 

A second kind of ritual power is called the “greater khub” (тд khuib), which is retained 
for three days and nights, terminating at noon of the fourth day (the completion of the 
Hāwan Gah). Cf. Glossary under panj táy, nûnî khub, mind nàwar, and тбїї khib. 

7 The short rites performed in the Paragna are called in Pahlavi "rituals pertaining to the 
urwis-gah” (nirangihá Г urwisgah). The РЫ. term urwis, as noted, refers to the ritual table 
(alüt-khwàn). In the Persian Rivàyats urwis is written arwis (without the diacritical mark 
peesh on the alef). Steingass (1930: 40) gives the following meaning for аки; “А Боага 
whereon the Parsis place the vessels used in their religious ceremonies.” Dastur Erachji 
Sohrabji Meherji-Rana gives this diagram on p. 6 of the ms. F97 (cf. DHABHAR, 1923: 52-57), 
taken from an Iranian ms. written by Rustam Gushtasp Ardashir in 1080 A.Y, (1710 A.C.): 
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(@fringanyu; no. 4) placed on a stone firestand (@tash-khwan; по. 3).8 
This vessel is empty and covered by a slightly concave lid (sarposh; по. 5) 
which fits over the top. Both the fire vase and its lid may be made of 
German silver, lead, or bronze, and they may vary slightly, in size.9 A 
layer of fine grey ash, called “the garment of the fire" (РЫ. adur wastar) 
covers the entire lid and helps maintain the fire kept burning throughout 
the Yasna service. 

Beside the firestand, to the west, are two smaller stone blocks that hold 


sandalwood and frankincense (ésm-bdy khwadn; по. 6), which are offered ` 
to the fire at certain points in the service. To the north of these blocks is a : 


round tray (khwancha; по. 7) also containing pieces of sandalwood and 
frankincense (khush-boy, Pers. “pleasant fragrance"), which are fed to the 
fire as necessary. 10 The tray holds a pair of tongs (chipyo; no. 8) and a 
ladle (chamach; no. 9), the former used for picking up and returning 


Geldner also gives a similar, but more detailed, plan of the urwis-gah as found in some of 
the mss. of the Visperad (1889: 8 n. 1 to Vsp. 3.1.). 

The yazishn-gah is also called “а swinging board" (Guj. діпа010, cf. BeLsare, 1895: 837; 
cf. Skt. andólayati “swings” ) by Parsi priests, since they swing from one side to another 
while reciting prayers. The term #4010 is applied to the ritual table, the zó?'s seat and the 
area within which the high liturgies are performed. Cf. Мор, 1986: 249. 

8 The firestand is a large flat slab of stone (sometimes of marble) resting on legs of stone. 
It can also be a solid block of stone without legs. The Middle Persian term for *'firestand" is 
аддз; с. M. Boyce, 1966: 56-58. The Parsis cali the fire vase afargányu (lit. “belonging to 
the dfrinagdn,” i.e., the ceremony of blessing") because of its regular use in the Afrinagan 


ceremonies. 
adosht 1 
"firestand" 


andarag 
"(place) in between 
(adosht and urwis)" 


urwis 
“ritual table" 


zot 
"chief priest" 


ee: UK 


9 Ancient Iranian fire vases for consecrated fires were made of stone. Possibly because of 
the need to move the fire during difficult times in India, the vase itself, of necessity, was 
made of metal. 

10 If there is no sandalwood available as ésm, dry pieces of pomegranate wood can be 
used, together with frankincense. The Parsi Gujarati term for the tray is khumchi, derived 
from the Pers. khwancha “tray, salver” (cf. STEINGASS, 1892: 481), a diminutive of Pers. 
khwan “table.” 


64 


wood chips or sparks which fall from the fire, the latter for offering 
sandalwood and frankincense to the fire.1! 

North of the firestand and near the center of the ritual area stands the 
ritual stone table (dlat-khwan; по. 10).12 Placed on this table are various 
sacred utensils (2/21).13 The space “in between” (Av. antara; Phl. 
andarag) the firestand and the ritual table cannot be entered by either 
priest during the ceremony. To the west of the ritual table, on a stand, is 
a vaselike metal container (karasyó; no. 11) filled with water, used for 
collecting the date-palm leaf and pomegranate twig and also for general 
use in the Yasna proper. 14 

Also west of the ritual table and resting on a heavy stone base is a large 
metal basin (kundi; no. 12)!5 filled with water, in which are placed a 
pestle (dastag)!6 and a metal saucer pierced with 9 holes (sūrākhdār 
tashta).!7 Both of these implements are used for the pounding and 
filtering of the pomegranate and рот twigs. The large basin of water also 
contains a metal cup (fuliyan)18 and saucer (tashta). The saucer is used 
by the chief priest to refill the vaselike container if it runs low on water 
during the Yasna ceremony, and to purify the chief priest's (zót) right 
hand following the tasting of sacred bread (dron-chashni) and the 
drinking of hóm juice ( hóm-cháshni).19 

Beside the basin, and to the northeast of the ritual table, is a square 
stone seat (гоавай; no. 13) on which are layers of mats covered with a 


fold of thin carpet. The assistant priest (rdspi) sits here, cross-legged; - 


during most of the prefatory service, and likewise the chief priest (201) 


И The term chamach is from Guj. chamchó (BELSARE, 1895: 218), Pers. chamcha "spoon, 
ladle” (STEINGASS, 1892: 399); Guj. chipiyó “tongs, pincers” (BELSARE, 1895: 233). 

12 The Pahlavi terms used for the Perso-Arabic dldt-khwdn are dsishn, süzishn, and 
urwis/arwis (cf. DHABHAR, 1955: 141-151; 1949: 23). The Parsi Gujarati term paragru (from 
paragnd) also designates the ritual table when it is complete with all consecrated items in the 
final stage of the preparatory service (cf. Т.Ю. ANKLESARIA, 1957: 58). 

13 The Nirangistdn uses the word dsishn or sdzishn for the sacred utensils (cf. DHABHAR, 
1949: Glossary, 23-24). 

14 Guj. kalasio “water vessel” (BELSARE, 1895: 105). 

15 The kundi is called dwand in Phl., probably from ab-dwand “having water, possessed 
of water." Guj. kundi, “а vessel of stone or earth" (BELSARE, 1895: 128), is a diminutive of 
Skt. Kunda, “а bowl-shaped vessel" (MONIER-WILLIAMS, 1899: 289). 

16 Also called the "upper mortar" (abar-hdwan) in old mss. There is no distinct Av. 
word for pestle. As the mortar and pestle form a pair, the Av. dual form /dvana refers to 
both. The PGuj. term is /a/o (from Pers. /2/а, Guj. Ша, “tulip”) as its shape resembles the 
stem of that flower. Cf. Мор, 1986: 259; also BELSARE, 1895: 675. 7 

17 In Avestan times a “hair sieve” was used "for straining the Aóm juice" (varasdi 
haomó-angharezándi; cf. Visperad 10.2). Later this was replaced by bull’s hair tied to a ring 
which is placed in the nine-holed saucer. For the religious significance of number nine, 
cf. Воүр and KOTWAL, 1983: 15, n. 27. 

18 Guj. fuliyun “а small metal cup." 

19 The assistant priest (ráspi) also uses the water to purify his left hand before presenting 
the liquid offering before the fire in Yasna 11 and 34 and before holding the barsom at the 
end of Yasna 72. 
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during the Yasna proper. Behind the stone seat are two niches in the wall 
outside the ritual area (fig. 2, no. 9; pl. 16). In one of these niches is a 
vaselike container of consecrated water which will be used to fetch 


goat's milk (jiwam) in the preparatory service, plus a small consecrated ' 


metal box containing hom twigs. Placed in the other niche is a metal cup 
containing consecrated hom juice without milk /parahóm), hom and 
pomegranate (urwardm) twigs, and a date-palm leaf.20 The consecrated 
contents of this vessel, as well as the goat’s milk in the other container, 
may be used by any priest in the ritual precinct who possesses ritual 
power and wishes to conduct a separate Yasna ceremony.?!} 

The ritual table is shown in detail in fig. 4, pl. 4 as it appears at the 
conclusion of the Paragna, hence at the commencement of the Yasna. All 
the major implements are on the table at this point in the liturgy, and 
therefore a description of each is possible. Among the utensils are three 
cups (fuliyàn). The northernmost cup (no. 1) nearest the priest contains 
consecrated water and a filtered mixture of crushed Hom and pomeg- 
ranate twigs 4 parahom ). The second cup (no. 2) contains consecrated 
water (zohr )8 : 2 which will be used in the preparation of a filtered mixture 
(zóhr) of consecrated water, milk, and crushed hom and pomegranate 
twigs. The third cup (no. 3) contains a ring to which are tied three strands 
of hair from .a living, unblemished, wholly white, consecrated, un- 
castrated bull.23 ) 

The metal saucer (по. 4) beside the third cup contains three Hom twigs 
and one pomegranate (urwardm) twig. The mortar (hawan; no. 5) stands 


20 Phl. рагайдт (Ау. para-haoma) is prepared in the Paragna service. It is a mixture of 
consecrated water and the filtered juice from crushed Лбт and pomegranate twigs. This 
mixture (pardhóm) has been mistakenly understood as containing goats milk (cf. 
РНАВНАв, Glossary, 1949: 76; KAPADIA, 1953: 490; Mirza, Intro.,xix in Anklesaria, 1957). 
The term parahóm is also used for the lighter mixture contained in the covered cup on the 
ritual table (fig. 4, no. 7 and 8; cf. DHABHAR, 1932: 411, п. 7). 

21 Those priests who desire to perform the Yasna in a separate pdwi may use, during а 
shorter Paragnà ceremony (Parsi Guj. ndnu paragnu), the parahom and goat's milk set aside 
in the outside niches. In this ceremony the priest performs the ritual acts of taking гойг and 
tying the barsom (cf. KorwAL and Bovp, 1977: 23-28), and thereafter utilizes the parahóm 
and goat's milk by pouring first a small amount of the pardhóm into the cup closest to him 
(fig. 4, no. 1) and also into the reserve cup (no. 8), and a drop of goat's milk into the metal 
saucer (no. 12). After replacing the containers in {һе niches, the priest proceeds to the 
adjacent pdwi and leaves the фа; of the shorter Paragna by reciting ashem vohu (a.v.) 1. This 
concludes the shorter Paragna ceremony. | 

22 This consecrated water (zohr) is taken ceremonially from the large basin of water in 
the Paragnà service. From this consecrated water the chief priest will prepare a higher 
degree of consecrated mixture (zóhr) later in the service (cf. Y.31-33). 

23 The three strands of bull's hair (waras) are wound three times around the ring, and 
two knots are tied on the ring (like kusti knots, cf. fig. 5B); the two loose ends are then tied 
with a third knot to hold them together. According to Bhagaria practice there is no need to 
have a gap in the ring, as stated by Haug (1907: 397). 
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upright at the southwest corner of the ritual table. Placed next to the 
mortar is a metal saucer (no. 6) containing a round, flat, unleavened 
wheat bread. (drón), with nine marks and a small cube of clarified butter 
(ghee) on it.24 Toward the southeastern corner of the ritual table an 
inverted metal saucer (tashta; no. 7) covers a cup (no. 8) containing a 
reserve supply of consecrated рагайот, hom and pomegranate twigs, and 
a date-palm leaf. On the east side of the ritual table are placed a pair of 
three-legged metal stands (тай-гиу; по. 10). A bundle of twenty-one me- 
tallic wires (tay) called barsom lies across the upper part of these stands 
(no. 11; also fig. 5A), the wires held together by a cord made from woven 
strands of a date-palm leaf (aiwydhan; fig. 5C). Another single wire 
(máh-rüy tay) is placed across the base of the two metal stands (fig. 4, 
no. 12; also fig. 5A). Beside these stands and almost in the center of the 
ritual table is a metal saucer containing consecrated water and goat's 
milk. This saucer (jiwam tashta; fig. 4, no. 13) has a metallic wire (zohr 
tay, or jiwdm tay; по. 14) laid across it. Next to this saucer is a knife 
(barsom-chin; no. 15)25 used in ancient times to cut barsom, and used in 
the Paragnà service to cut the date-palm leaf and pomegranate twigs 
growing in the temple garden. 


2. The rite of making the liturgical instruments pure and consecrated (cf. 
Boyce, 1975: 322) 


One priest enacts the Paragna. He will become the assistant (rdspi) to 
the chief priest (201) in the celebration of the Yasna proper. A primary 
purpose of the prefatory service is to purify. all.ritual.instruments-to-be 
used in the liturgy. There are three degrees of increasing purity: 
1) “clean” (347) — һе liturgical instrument is cleansed with fire ash and 
drawn well water; 2) "pure" (pak) — purified with pure water from the 
well, i.e., with water from the fourth drawing;26 3) and “consecrated” 
(páw)— again purified with well water and accompanied by the chanting 
of holy Avestan manthras. 

All liturgical instruments are cleansed (sdf) before the Paragna begins. 
The first ritual act of the Рагарпа begins when the priest, wearing a cloth 
mask (padan) over his nose and mouth and special tight leggings (ijar) 


words “good es end words, deeds” ያማ hükhta. hvarshta). 'The nine marks on the 
drón distinguish it from the unmarked sacred bread called frasast. The act of marking drón 
is called in PGuj. darán par пат pádván, “inscribing a name on the drn.” The Bhagarias 
adhere staunchly to the practice of marking the dróns. 

25 Guj. kápló “an instrument for cutting." Cf. Guj. kdpvun, “to cut" (BELSARE, 1895: 
117). 

26 It is the ritual practice in the Уайт Dar-i Mihr of Navsari to fetch рак water from the 
well for ritual purposes without the. use of pulleys, i.e., directly with the rope. Other 
Bhagarias in Bombay do not practise this, nor are they aware of this method. 
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T a a _ 


over his white trousers,27 takes the high-necked metal vessel (kahdrnu ) 
to the well (fig. 2, по. 15) just outside the “Court of the Lord of Ritual” 
( Dar-i Mihr), fastens а rope around the pot’s neck and lets it fall. He 
draws water from the well three times, each time filling the vessel only an 
inch or so. Careful not to put his fingers, or anything else, inside the pot 
(which would make it ritually impure), he tips it from side to side, 
swirling the water round. Holding the pot at the belly, he then empties it 
into the furrow (рау) encircling the well. This is done three times. On 
the fourth drawing he fills the pot. The water it contains, and the inside 
of the pot itself, are now considered “pure” (pak).28 

The priest carries the water-filled pot to the ritual area and proceeds to 
make all the ritual implements “pure” (pak). First he purifies the inside 
of the vaselike container (karasyó), the vessel used for pouring water 
throughout the liturgy,29 then he rinses and empties it three times. He 
fills it with the pure well water. The same procedure is followed for a 
second vaselike container (pl. 2, southern niche). The priest may also 
sprinkle the ritual area with water — even washing part of it if necessary 
— so as to make the whole area pure. Taking the purified vaselike vessel 
he pours water over the small stone blocks near the firestand and over the 
firestand itself, spreading the water across the entire surface with his 
clean right hand. He purifies the metal basin (kundi) by pouring water 
into it three times to the depth of an inch or 80, swishing it around and 
emptying it each time. He pours water (from his wrist down) three times 
over the two crescent-shaped stands (mdh-riiy), over the saucers (tashta) 
and cups (fuliyan) (two being held at a time), and places them in the 
metal basin. The same procedure of rinsing and placing in the basin is 
followed for the twenty-three metal wires (barsom tay)30 and the ring 


27 The cloth mask (paddn) is made of two layers, preventing the priest’s breath from 
polluting the liturgical instruments and the holy fire. It is tied with a string in the back of 
the head. The tight leggings (ijar) also serve as a double covering over the private parts of 
the lower body (cf. МЕНЕВЛВАМА, 1941: 35). Any high liturgy performed without putting 
on these tight leggings over the trousers is considered defective. The priest also has a 
handkerchief (rumal) which he uses for wiping his hands and face after performing the 
preliminary ritual ablution (pádydb-kusti). This handkerchief cannot be exchanged with 
anyone. These three cloth items serve as instruments f didt) for a full-fledged priest 
celebrating high liturgies. 8 

28 If more water is drawn from the well, the kahdrnu can be filled with water at once; the 
preliminary drawings are not necessary. If other kahdrnas ог karasyas (Sing. kahárnu) are 
to be made pak, the priest pours water into them three times from the kaharnu filled with 
pak well water. The utensils thus made рак can be used liturgically to fetch water directly 
from the well. 

29 Though the karasyó is clean (507) on the outside, there is no need to make the outside 
pure (рак), since it is neither placed on the consecrated ritual table nor into the large basin 
of water (kundi). It is placed on a small block or metal stand in the ritual area. This is also 
the case for the second karasyó used for fetching goat's milk. The inside of both containers, 
however, must be made pure (pak) and consecrated (pàw). 

30 Formerly the barsom tdy were pomegranate or tamarisk twigs (Phl. tag, "twig"). 
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tied with bull's hair (waras ring). Again, using the high-necked metal 
vessel (Kaharnu ), the priest fills the metal basin to the brim with water, so 
as to submerge all the ritual implements. The metal basin must be level to 
allow the water to overflow evenly on all sides. Completing this, the 
priest places a piece of sandalwood and frankincense on the westernmost 
stone block furthest from the firestand; it will be offered to the fire at the 
conclusion of the Paragna. 

Ritual actions, accompanied by recitation from the Avesta, are used to 
render all the utensils consecrated (рат). The vaselike vessel (karasyo) 
is treated first. The priest places the vessel on the empty ritual table, 31 
faces east, and recites in a normal manner (gushada)?? the Avestan 
manthras “For the pleasure of Ahura Mazda. Righteousness is good” 
(khshnaothra ahurahé таг4ао and ashem vohu [henceforth kh.a.m. 
а.у.1]),33 while pouring sufficient pure water from the high-necked metal 
vessel (kahdrnu) into the Кагазуд to make it overflow. Reciting in a 
suppressed tone (bista)34 the Pazand phrase “the pure Varkash sea” 
(yaozdathra zareh i varkash), and repeating in a normal voice kh.a.m. 
а.у.1, he again pours water into the karasyó so that it overflows, while he 
says in a suppressed tone the Pazand phrase “the pure Frakard sea” 
(yaozdathra zareh і ракага).35 Reciting for a third time kh.a.m. a.v.J, he 


Parsis now use metallic ‘twigs’. To the question whether the use of a metal barsont is valid, 
Erachji (1941: 63-64) replies: “We use the barsom of metal because, although tamarisk 
(gaz) and such trees should be planted in the Dar-i Mihr, the gaz trees do not grow in 
India, so our people, out of helplessness, use the barsom of metal.” p ሽ 

A different number of tdys are used in different ceremonies. For the Вај of nawar (cf. 
Glossary) and the Вај of Kings (shahén), for example, seven fays are used (Морі, 1986: 348 
апа Pavri, 1938: 178 do not mention the appropriate number of tàys while describing the 
Ва) of Kings). For all other services, five, except twenty-one for the Yasna, thirteen in the 
Yasna of Rapithwin, and thirty-three in the Visperad and Vendidad liturgies. There are also 
two additional tays used in high liturgies, the say that joins the two crescent-shaped stands 
at the base (mah-rily tay) and the one held in the left hand during the Paragnà and laid 
across the saucer of goat's milk (zóhr tay) and used for laving the barsom. These two täys 
are called fragam in Phl. (cf. KOTWAL, 1974: 270ff.). ሽ К 

31 Because the priest comes to the service with ritual power (Samal or Khüb of panj tay, cf. 
above, .n. 6), the vessel being consecrated merits an elevated place. Hence he places it on 
the now empty ritual table or some raised platform such as a stone block. If the priest were 
performing the service in order to acquire this ritual power, the vessel would be placed on 
the floor to indicate that no ritual power had yet been attained and the vessel did not merit 
an elevated place. 

32 Pers. gushdda, lit. "with open [lips]." , ae 

33 Cf. also Boyce, 1975: 262. The effectiveness of these manthras is in no way dependent 
upon the cognitive meaning given them by any translation, according to orthodox 
Zoroastrian practice. 

34 Pers. bista, lit. "with closed [lips]," 1.6., inarticulately. 

35 Priests of some groups say frákard first, then varkash. Both words have the same 
meaning, since warkash is а Phi. transcription of Av. vourukasha, and jrakard is a 
Pazandized form of Phi. frakhwkard “wide-formed (ocean)," a rendering of vourukasha 
(“having many inlets” — where all waters collect). | 

These seas are remembered in this rite of purification in order to make the earth fertile 
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pours water and says in a suppressed tone in Pazand: “The pure Püiti sea 
with all pure and clean waters of the celestial Ardvisür" (yaozdathra 
zareh i puiti harvasp minò ardvisir dw i pûk yaozdathra). The interior of 
the vaselike container and the water in it have now been consecrated 
(made paw), but its exterior, which the priest has been holding, remains 
at the first degree of purity, namely, clean (saf). The other vaselike 
container and the metal basin are consecrated in the same way, all the 
liturgical instruments in the basin thereby becoming consecrated as well. 
The additional vase-like vessel (karasyó) is placed in the niche behind 
the priest, to be used in the rite of taking goat's milk. 36 


| 3. The rite of taking goat’s milk. 


This rite is a necessary, but in some ways a separate, part of the 
Paragnà in that it may be performed any time after the liturgical 
instruments have been consecrated; but it must be completed before the 
Yasna proper can begin. 37 

In the previous rite of consecrating the hturgical instruments, a 
separate vaselike container (karasyó) was consecrated and placed in a 

niche. The priest (with proper ritual power and wearing the face mask), 
d takes that container in his left hand and proceeds to a separate and more 
.. distant furrowed area where the goat is tethered.38 The goat, which must 
| have no defect (such as a cut ear ог blindness), is made to stand facing 
| . Gast; the priest faces south when he squats to milk the goat. He wipes the 
goat’s udder with his fingers to clean it (sdf), and in a sequence of three 
gestures consecrates (makes paw) his right hand; (and with it the udder) 
by pouring water over it from the container while reciting КА.а.т. a.v.1 
each time. Standing up, he recites a mdnthra in honor of milk (baj of 
Jiwam) which includes a dedication to the spirit being Gosh, who 
presides over all beneficent cattle and is the co-worker of Good 


“ን 
from the rains that fall from the clouds formed above these seas. The seas аге strengthened 
through this ritual utterance. 

36 Or the priest can immediately fetch the goat’s milk (Av. gdm jivyam; РЫ. ји; Pers. 
jam) at this point and bring it to the ritual area (pawi) and place it in the niche (cf. м. 37). 

37 If the priest takes the goat’s milk immediately after the liturgical implements have 
been consecrated, then the Paragna service ends with the rite of taking pardhom. In that 
event, when the priest leaves the paw, he places the cup of parahém in its niche, takes the 
vaselike container of goat’s milk (jiwám karasyó) from another niche, pours the milk into 
the appropriate saucer (jiivdm tashta), and returns the karasyó to the niche. Then he offers 
sandalwood and frankincense (ésm-bóy) and leaves the báj, followed by the ceremonial 
untying and retying of the sacred cord (cf. KOTWAL and Воүр, 1977: 32). 

38 If the goat intrudes into the consecrated ritual area (urwis-gah), the consecration of 
all liturgical instruments is vitiated. A priest can approach a goat (tied in a separate pdwi) 
with a consecrated container (pdw karasyó) only to take milk (/በሃወዘ/. On any other 
occasion he may not, while holding any consecrated items, pass through the pawr in which а 
goat is kept. 
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Intention: “of the fashioner of the cow, the soul of the cow, the soul of 
thy well-created animal" (géush tashné géush uruné tava géush hud- 
hdongho игипе).39 

He squats again, holds the udder, and while saying “righteousness” 
(ashem), milks the goat. The first spray of milk is squirted on the earth. 
Saying “with perfect righteous mind" (asha-sara manangha), he directs 
the next spray of milk into the vaselike container. This same sequence, 
spraying the earth (while saying ashem) then directing milk into the 
container, is repeated two more times, once with the recitation “with 
perfect righteous speech" (asha-sara vachangha) and then “with perfect 
righteous action" (asha-sara shyaothna). Standing, the priest pats the 
goat and completes the framing utterance (Рај of jiwam) by twice saying 
a manthra of blessing for all beneficial animals, first in a normal voice 
and then in a suppressed tone: “[тау you have] thousand-fold health, 
ten-thousand-fold health" (hazangrem baéshazanam baévaré baésha- 
zanam ) ,40 


39 In all the printed ritual books, such as the Yazashné, it is noted that the milk of a cow 
or cows as well as of a goat or goats may be taken, and that a change of personal pronoun 
in the dedication recited must be made accordingly. In Anklesaria (1957: 4-5), for example, 
it is stated: "Let it be known that in ancient times in the rite of taking goat's milk one, two, 
three or more cows or góspands (1.6., ewes or goats) are taken into use. If there was only one 
cow ог góspand, the dedication was... (the same as noted in the text). If cows or góspands 
were two in number, then the dedication recited was as follows: geush tashné geush urun 
yavákem géush hudhdonghé uruné. If three or more cows ог góspands were present, then the 
dedication was: g.t.g.u. yushmakem g.h.u. In these dedications the personal pronouns are 
changed: tava “of thy," yavakem “of you two," уйзйтакет “of all of you." 

Meherjirana, in Pursésh-Pdsokh (1941: 22-23), confirms these variations in dedications 
but vigorously denies that the plural forms should be used. He claims there should be no 
more than one goat, and no cows, in the taking of milk: “While taking milk, if there is one 
goat it is written (in old mss.) that one should say ...tava... If two goats or a kid with mother 
...уауаКет.. ЛЕ there are more than two goats ...yushmakem... But we do not act accordingly. 
We keep only one goat, and if there are more, we keep them away and take the milk of only 
one and say the dedication ...fava... This is a proper principle, and we must observe that 
alone. All should observe one principle, because if one priest takes milk by saying one 
dedication, another by saying differently, then there occurs a difference in the rite of taking 
milk. If priests take milk by saying the dedications differently, and share ritual power 
(*amal) with each other, it is not proper." Later he adds: “If the milk of a cow is taken, it is 
not proper. It should be from a goat. This has been the custom since very ancient times. [n the 
Dar-i Mihr at Nànà Penth in Poona, once Dasturji Jamaspji Edalji Jamaspasa performed 
the rite of taking milk from a cow. Other priests (торе) protested, alleging that he had 
broken the custom of the ancients, and he and other priests who associated with him in the 
rite were asked to change their barashniim (1.е., were asked to undergo another nine-day 
purificatory ritual bath)" (ibid., p. 28). 

40 Like the bull, it is necessary that the goat whose milk is taken remain alive if the 
efficacy of the ritual is to remain intact. Dastur Meherjirana (1941: 34) says: “We must take 
care of the goat whose milk is taken, because we can use the milk for three days (if the 
priest has the greater ritual power [moti-khub]; cf. aboven. 6); if in the meantime the goat dies, 
the rite is vitiated, and one who acts as chief priest vitiates his багазйнит (1.6., vitiates his 
qualifications as aliturgist because he uses the milk ofa dead goat). So we must look after the goat 
well." It should also be noted that the priest in the Paragna wishes the goat good health. 
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Оп his return to the consecrated ritual area, the priest places the vaselike 
container in a niche where it remains until it is needed in the ceremony (cf. 
below, р. 88).41 In the meantime, the vessel containing sacred bread (dron) ,42 
brought from a home and placed outside the pawi, is taken in by the priest 
and placed on the floor of the adjacent рант. 


4. The rite of gathering the date-palm leaf and pomegranate twig. 


The priest takes from the metal box in the niche behind him the 
required number of hom twigs which have been consecrated prior 10 the 
сегетопу.43 He puts them in a convenient place (under the edge of the 
mat on the stone seat [гоарай], for example) for later use, and returns the 
box to the niche. With his left hand he picks up the vaselike container 
(karasyó), with his right, the knife (barsom-chin), and enters the garden 
to cut a date-palm leaf and a pomegranate twig (fig. 2, по. 12). He stamps 
his feet and strikes the metal vessel with the knife repeatedly as he moves 
from one furrowed space (pdwi) to the next, to warn anyone from 
entering the enclosed area he is presently occupying. Such a violation of 
that space would vitiate the purity of the consecrated vessel, and the 
water in it. 


In the garden he selects a long date-palm leaf and renders it clean (sdf) 
by wiping it between his thumb and forefinger. As a growing, living 
thing, the leaf is considered already pure (рак). To consecrate it (render 


^! If the Paragna has already been completed, the priest pours the milk directly into the 
saucer (jiwam tashta; fig. 8, по. 13) on the ritual table after wiping the bottom of the 
container on his right forearm to prevent water from dripping into the saucer and then 
returns the container to the niche. 

42 The sacred bread (drón) may be brought into the consecrated ritual area at any time 
after the priest has returned the vaselike container (karasyó) to the niche, or when he 
offers wood to the fire, or says a mánthra, but it must be before the commencement of the 
recitation of Y.3 in the Yasna proper, because the chief priest at that time has to examine 
whether all the necessary objects are present on the ritual table. 

43 According to ms. F23 (p. 74; cf. DHABHAR, 1923: 15-16), a priest can take out at least 
three and no more than twenty-one Adm twigs. The Adm plant does not grow in India; 
consequently Parsis have to obtain dried hom twigs from Iran. They are indispensable in all 
ceremonies performed in a “consecrated placé” (paw mahal). The ancestors of present-day 
Parsis in India adopted a convention for restoring the imported Абу twigs to eligibility for 
ritual use, and the practice continues today. Following the traditional rule for purifying 
contaminated water (thirteen months are required to pass before the water is fit for use in 
paw mahal ceremonies), dried hom twigs brought from Iran are consecrated (paw) and 
stored for thirteen months. This process renders them “роззеззе of natural qualities” 
( chihrómand) and restores them to a growing natural state. When selected for use in a high 
liturgy, these “natural” Adm twigs must then be consecrated (rendered paw), just as the 
newly cut pomegranate twigs and the date-palm leaf are made paw. 

The period of thirteen months takes into account one full year (which includes the time 
of Rapithwin, Second Hawan, five watches (gah) of the day and six seasonal festivals), plus 
an additional month included as a precautionary measure in case the year happens to be 
intercalary. In the Zoroastrian calendar of ancient Iran, one month was intercalated every 
120 years. А 
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it ра»), he says kh.a.m. а.у.1 three times, with each recitation pouring 
water over his right hand (from the wrist down) and over the knife and 
leaf being held. He cuts off the tip of the leaf in case it is dry or damaged, 
severs the entire leaf from the stem, then, washing it once more with pure 
water and reciting kh.a.m. a.v.J, he places the leaf in the vaselike vessel. 
This lustration is precautionary; while cutting the leaf, his hand may 
have touched some other leaf and thus vitiated the ceremony. The priest 
repeats the same procedure at the pomegranate tree (pl. 1), after cutting 
any leaves away and then cutting a twig about ten to twelve centimeters 
long and placing it in the vessel. He returns to the ritual area (pawi), 
holding the vessel from the inside with his consecrated right hand, which 
still holds the knife. He continues to stamp his feet to warn others of his 
entry into the ritual area. The pomegranate twig will be used in the 
preparation of a mixture (called рагайот) of consecrated water (zóhr), 
crushed pomegranate and hóm twigs. The date-palm leaf will be used for 
tying the metal wires (barsom}.44 

Having returned to the ritual area (pawi), the celebrant sits on the 
stone seat (zódgaàh) and consecrates his left hand by reciting kh.a.m. 
а.у.1. and pouring water over it from the vessel containing the leaf and 
pomegranate twig. The vessel is placed on the ritual table; the celebrant 
removes its contents and holds them in his left hand. Placing his right 
hand inside, he transfers the vessel to the stone block west of the table. 
He purifies the ritual table by taking, with his right hand, a non-per- 
forated saucer from the large basin, scooping water from the basin to fill 
it, and pouring the water over the ritual table by means of three forward 
motions of the arm, so that the water spreads over the whole area of the 
table and renders it pure (рак). This is done in silence. 

То consecrate the table, water is again poured over it, this time with six 
gestures, each accompanied by Avestan recitation. The water is poured 
first up and down the right-hand side of the table, then the middle and 
the left side, and then from right to left, along the front edge, the center 
and the furthest edge. Each of these six movements is accompanied by 


^4 The date-palm leaf is used in this liturgy, unlike the metal chains used to tie the 
barsom in the sacred bread (drón) ceremony, because the Yasna includes a gesture of 
libating the date-palm leaf as a representative of all vegetation. Natural vegetation instead 
of a metallic object is required. 

In India a date-palm cord is invariably used for the Yasna, Visperad and Vendidad 
ceremonies. However, in some special drón services in the Уайт Dar-i Mihr of Navsari (the 
oldest in India), the date-palm leaf is still used to tie the barsom (i.e., as aiwydhan). These 
special services are (cf. Glossary for special terms): 1. the ዕቋ of Rapithwin; 2. the drón 
service during the last four days of ndwar; 3. the baj of Shahen (with seven г4у5); 4. the 
Nirangdin ceremony; 5. the consecration of the warasyo; 6. the drón service performed in 
the Ushahin Gah of the last Gatha day, Wahishtoisht, also called in Guj. nawrüzi rat “night 
of the new year, New Year's eve." This practice is indicative of the importance attached to 
these ceremonies by the Bhagaria priests of Navsari. 
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the sacred words kh.a.m. a.v.1. With the ritual table now consecrated, the 
priest places the saucer, the date-palm leaf and the pomegranate twig on 
it, and also removes all the implements from the large basin and places 
them in their appropriate positions on the table (fig. 6).45 He then counts 
the number of metal wires (barsom tdy), to ensure that there are twenty- 
three, and places them back on the table. 

To make a date-palm cord from the leaf, the priest cuts the leaf into 
three narrow strips with his right thumbnail and separates them, except 
at the bottom; three more strips are cut in the same way. He ties the free 
ends of one set to the ends of the other and severs the strips from the 
stem. The strips are twisted, folded in half, twisted again, and the free 
ends tied to prevent them from unravelling. This date-palm cord 
(aiwydhan), to be used to tie the bundle of metal wires (barsom) 
together,46 is placed across the tops of the two crescent-shaped stands. 


5. The rite of taking the libation 


At this point the metal wires are lying on the ritual table. The priest 
picks one up and lays it across the two inverted cups (fig. 6, nos. 1, 2). 
With his left thumb he holds the wire on the first cup, his index finger and 
middle finger holding it on the second. With his right hand he picks up 
the ring tied with bull's hair and agitates the water in the basin with it, as 
he recites the 101 names of Ohrmazd in a suppressed tone.47 He thus 
ritually activates the power of the libation (zóhr) used in all consequent 
ritual acts. 48 

The ring is returned to its proper cup (no. 3), and the metal wire (now 
called the zohr tay) is transferred to his right hand. He picks up both cups 
with his two hands, strikes them against the surface of the table, and sets 
them down on the table in an upright position. He then places the metal 
wire across both upright cups, holds the rims together with his thumbs 
and index fingers, and recites a.v.3. This recitation begins what is called 


45 Note that the saucer (fig. 6, no. 7) is placed upside down and leans on the edge of cup 
no. 8 (рагайбт cup). Likewise, saucer по. 6 is inverted and rests against no. 7. Also, saucer 
по. 13 (jiwdm tashta) is inverted and rests on the edge of the northernmost crescent-shaped 

tand { тай-гиу). - 

46 The Phl. aiwydhan is derived from Av. aiwydaonghana “girdle,” a term also used to 
designate the sacred girdle (kusti) in the Avesta (cf. Yt. 1.17; Y. 9.26). 

47 jn the Рагарпа of the Nirangdin ceremony and consecration of a white bull the priest 
recites the 101 names of God ten times while agitating water with the waras ring. It is 
tradition among the Parsis that Ahura Mazda once had 1001 honorific names. Now only 
101 names are known, and the great number is reached, approximately, by remembering 
the known names ten times. The current tendency among some Parsis to cull names from 
^v. and Phl. texts in order to reach 1001 has no ms. authority, nor is such an endeavor 
recognized in old Zoroastrian ritual practices. 

48 Phi. commentators play on this word zóhr. Spelled zwA/, it means “ПБайоп, offering; 
zwl means “strength, power" (KoTWAL, 1969: 12.5 with n. 10). 
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the framing of the baj (“utterance”), i.e., spoken mánthra, which, when 
uttered before and after a particular ritual act, frames the act with 
manthric power.49 He recites the Avestan passages appropriate to the 
watch of the day (gah) and the following Avestan dedication (Ейзйий- 
man): “To the good waters, even to all waters created by Mazda, to 
the exalted lord [the spirit being Burz] (presiding over) the navel of 
waters, and to the waters created by Mazda... thou, the Ahurian waters 
of Ahura...” (aiwyó vanguhibyd vispanámcha арат mazdadhatandm 
berezató ahurahé nafedhró арйт apascha mazdadhátaydo tava ahurané 
ahurahé... vidhvào тғаоій).50 After the word тгаойй, the priest, uttering 
to the surface of the water in the large metal basin. Moving them 
continuously back and forth over the water’s surface from north to 
south, he recites: “We praise the Ahurian (waters) of Ahura, thy good 
sacrifices and adorations, good sacrifice and adoration (which are) a 
good offering, a happy offering and a loving offering" (fra të staomaidé 
ahurüné ahurahé vanghush yasnascha vahmáscha vohu yasnemcha vah- 
memcha huberetimcha ushtaberetimcha vanta-beretimcha). 


Making the following ritual gestures with the two cups, he recites the 
words: *Among the righteous spirit beings I desire to please and make 
offerings to thee; and for the exalted lord, he (i.e. the priest) should chant 
the Gāthās” (the sequence is as follows): 
cups held motionless on the water 
moves them over the surface 
tips so as to fill with a 
little water 


dips three times into the water and 
fills 


holds them just above the water 


of the spirit beings (yazatanam) 
thee (Шиа) 
of the righteous (ashaonam) 


I desire to please (kukhshnisha) 


I make offerings (us-bi-barámi) 
places them on the rim of 
the basin 

places them on the ritual 
table in their usual 
position. 


and for the exalted lord 
(rathwascha berezato) 


he should chant the Gathas 
(gathdoscha sravayoit) 


Recitation of the most ancient, most sacred and efficacious manthra, 
the Ahunawar, follows (also referred to by the opening phrase of its 
twenty-one words, yathd ahi vairyó), the meaning of which is: 


As Ahura Mazda is the Sovereign Lord, so is Zarathushtra the spiritual 
lord due to his righteousness. The gifts of the Good Mind are for those who 


49 For a full discussion cf. Boyce and KOTWAL, 1971: 57-59. 
50 For a discussion of Burz vazd, cf. Boyce, 1975: 408. 
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work for Mazda, the Lord of Wisdom. Не who nourishes the poor ascribes 
sovereignty to Ahura Mazda.5! (Yathd ahi vairyó айй ratush ashát-chit 
hachà vanghéush dazdd mananghó shyaothnanam anghéush mazdai khsha- 
thremchà ahurai à yim dregubyo dadat vástürem). 


This chanting of two yathd ahi уаіғуб (y.a.v.2) followed by the 
Avestan dedication to the spirit of the waters completes the framing of 
the baj. In the course of the recitation of y.a.v.2, the priest with his left 
hand picks up the saucer leaning against the base of the crescent-shaped 
stands (fig. 6, no. 13) and places it on top of the first cup (no. 1). Taking 
the second cup in his right hand, he pours a drop (Ar. gatra) in the saucer 
as he utters the Ahunawar phrase “of the actions” (shyaothnandm) in 
each of the two recitations. He places the second cup on the saucer 
covering cup no. 1, thus making a three-tiered group of liturgical 
implements (fig. 7), and sets the metal wire across the topmost cup. The 
framing рау is completed with the phrase "thou, the Ahurian waters of 
Ahura” (tava ahurané ahurahé), uttered twice, the second time in a 
suppressed tone. 


6. The rite of washing and tying the barsom. 


The priest picks up the metal wires (barsom) in both hands and counts 
them to make sure that there are twenty-two (plus the single wire atop 
the cup), and then pulls one partially out so that it protrudes from the 
upper end of the bundle. Taking the wire on the cup with his right hand 
and holding the barsom bundle of twenty-two in his left, he recites the 
Avestan dedication to the Bountiful Immortal “Desirable Dominion" 
(Av. Khshathra Vairya; РЫ. Shahréwar), preceded by a.v.3: “For the 
pleasure, worship, adoration, propitiation and glorification of Desirable 
Dominion (presiding over) metal; for mercy and nourishment of the 
poor" (khshathrahé vairyéhé ayaokhshustahé marezdikdi thrdyé-drigaové 
khshnaothra yasndicha vahmdicha khshnaothrdicha frasastayaécha ) 52 


3 There is no agreementon the exact translation of this manthra. Boyce (1984: 56) offers 

' this more literal rendering: “Аз the Master, so is the Judge to be chosen in accord with 

truth. Establish the power of acts arising from a life lived with good purpose, for Mazda 
and for the lord whom they made pastor for the poor." 

32 Shahréwar is extolled first in the Parsi rite of tying the barsom because in India metal 
wires are used (cf. ‘n. 30 above). Erachji (1941: 63-64) adds: “Just as we say the dedication 
(khshniiman) to Shahrewar while tying the barsom of metal, we should say the dedication 
to Amurdad while tying the barsom of trees, or the Avestan words: ‘Of the good, holy tree, 
created by Mazda’ (urvarayáo vanghuydo mazdadhdtaydo ashaonydo) (u.v.m.a. j^ 

The rite of tying the barsom, as performed in ancient Iran, is further explained in ms. F23 
(pp. 60-65; Meherjirana: 6-11). The rite is connected with the cutting (chidan), washing 
(shustan) and tying (bastan) of barsom of trees. A brief summary of these rites may be 
useful. The priest, while cutting the branch, says the dedication appropriate to trees, 
beginning with и.у.т.а. up to “let the wise one proclaim” (vidhvao тғаоії). Then he says, 
“Homage, О good, holy tree, created by Mazda" (nemó urvairé vanguhi mazdadhaté 


76 


While pronouncing ashem a.v.J, he touches the metal wire in his right 
hand to the top end of the barsom, then to the bottom, and to the top 
again. He completes the dedication to “Desirable Dominion” (baj of 
Shahréwar) by repeating the same ritual act and recitation. 

The framing фа; of the Lord of Wisdom begins the next recitation, 
a.v.3 preceding the dedication to Him: “ОЁ Ahura Mazda, the radiant, 
the glorious” (ahurahé mazddo raévato khvarenanghatod). During this 
utterance the priest removes the date-palm cord lying across the two 
crescent-shaped stands and holds it firmly against the barsom with his left 
thumb then with his right hand winds it around the barsom three times; 
on the first, he says ahurahé mazdao, on the second, raevato, and on the 
third, khvarenanghato. With his thumb he holds the free ends of the date- 
palm cord (which should be of equal length) against the single metal wire 
being held in his right hand. As he recites азйет a.v.3, he twice dips both 
the barsom (in his left hand) and the metal wire, united by means of the 
date-palm cord, into the consecrated water of the metal basin. The third 
time he moves them forwards, then backwards in the water. He recites 
у.а.у.2, and each time he utters “of the actions" shyaothnanam), he ties 
the free ends of the date-palm cord into a reef knot.53. 

The competion of the баў begins with y.a.v.2, the priest cutting and 
polishing the loose ends of the date-palm cord as he reaches the phrase 
“of the actions” ( shyaothnanam). A dedication to the Lord of Wisdom 
follows: “I praise the worship, adoration, power and ability of Ahura 
Mazda, the radiant and glorious" (yasnemcha vahmemcha aojascha 
2ауагесйа àafrinàmi ahurahé mazdao raévató khvarenanghato). As the 
priest repeats the last four words in a suppressed tone, he lays the barsom 
across the two crescent-shaped stands, pull the protruding single metal 
wire from the bundle with his right hand — steadying the barsom with the 


ashaoné) (cf. Vd. 19.18-19), and bows three times to the trees. He recites a.v.3 and cuts the 
branch for barsom, then complete the baj beginning with y.a.v.2 and the dedication и.у.т.а. 

The rite of washing the barsom follows. The priest begins with the baj of Ohrmazd: “ОҒ 
Ahura Mazda, the radiant and glorious" (ahurahé mazddo raévato khvarenangható) up to 
vidhvao mraota, followed by a.v.3, during which he performs the ritual act of touching the 
barsom rod described in this section. The same Бај of Ohrmazd is recited for the tying of the 
barsom with the date-palm cord. He recites “Рог the pleasure of Ahura Mazda" 
(khshnaothra ahurahé mazddo) and winds the cord around the barsom, followed by a.v.1. 
Saying y.¢.v.2 he ties two knots and leaves the baj reciting another y.a.v.2 and the 
dedication to Ohrmazd. 

The dedication to trees beginning with wvaraydo mentioned in the Nirangistan ( SANJANA, 
1894: 154v-155r; 174v-175r; 181v-182r; KorwaL and Bovp, 1980: 104r-104v; 116v-117v; 
121у-122г; BuLsara, 1915: 389-390: 440-442; 455-457) also states that the tree of barsom 
should have many branches, each full of twigs (Aam-bun ud purr-tag; BULSARA, 469 = 
SANJANA, 179v,13; KorwAL and Bovp, 120v.2) 

53 The same type of knot is tied, both front and back, in the sacred wooden cord worn 
around the waist ( kusti), Also, in Y.13: 7 the chief priest (201) ties a reef knot while saying 
the first two of y.a.v.4 (cf. ANKLESARIA, 1957: 128). 
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index and middle finger of his left — and sets it across the base of the two 
stands (fig. SA). в 


7. The rite of consecrating the hom twigs 


Shifting the metal wire held in his right hand to his left hand, the priest 
dries his right hand on his trousers. He takes three or four hom twigs 
from beneath the mat with his dry hand, and with his consecrated left 
hand takes a saucer full of water from the metal basin. Turning towards 
his right he pours the water over his right hand and the hom twigs three 
times to purify them. To consecrate them he again pours water over them 
three times, each time saying kh.a.m. a.v. ].54 Taking the metal wire in his 
left hand again, keeping the hom twigs in his right, he recites the framing 
## of Hom, beginning with a.v.3 and followed by the dedication to the 
spirit being Hom: “For the pleasure, worship, adoration, satisfaction and 
glorification of haoma, of holy origin” (haomahé ashavazanghó khsh- 
naothra yasndicha vahmdicha khshnaothrdicha frasastayaécha). This is 
followed by ashem a.v.3. As he utters the first two of these, he puts his 
hands together and with a forward motion dips the metal wire and the 
hóm twigs into the water of the metal basin. With the third utterance, he 
moves his hands forwards and then backwards, just as he did with the 
barsom earlier. The dedication to the spirit being Hóm is repeated in a 
normal manner, and then in a suppressed tone. The hóm twigs are now 
properly consecrated. 


8. The rite of taking the pardhém 


The priest dips the twigs into the top cup of the 3-tiered saucer and 
cups, shifts them into his left hand, and arranges the implements on the 
table for the filtering of the mixture of consecrated water and crushed 
hóm and pomegranate twigs called рагайот (from РМ. pálüdan, “to 
strain, filter"). With his right hand he picks up the mortar and places it 
upside down directly in front of him on the ritual table. Three hom twigs 
are put on the right-hand side of the exposed base of the mortar; the rest 
are put on the table near the southernmost crescent-shaped stand 
alongside the additional pomegranate twigs and the remainder of the 


54 Since the hom twigs attain the status of purity (рак) only after thirteen months (cf. 

x 43 above); they оа not be used before this prescribed period. After this period, the 
wigs are deemed to be natural, growing twigs; hence they are fi i 1) t 

oa у rst purified (рак) and then 

The next gesture of returning the metal wire (zdhr tä 

1 t : у) to the left hand calls attention to 

те ን. always holding the barsom in the left hand during the ceremony In the 
aragna the metal wire represents the barsom and so is ከ Id i ing vari 

rites of this preparatory service. ር ውኔ ኤሌ ን ገቴ ا‎ 
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date-palm leaf. Не picks up a pomegranate twig (about ten to twelve 
centimeters long) with his left hand, cuts it into five or six lengths with 
the knife, and places one of them on the left side of the base of the 
mortar. The remaining pomegranate twigs he places on the ritual table 
near the crescent-shaped stands (fig. 7). 

With the metal wire still in his left hand, and picking up the bull’s hair 
ring in his right, the priest recites the Ба] of the bull’s hair (waras), which 
is identical to the dedication to Zarathushtra: 


For the pleasure, worship, adoration, satisfaction and glorification of the 
righteous guardian spirit (fravashi) of Spitama Zarathushtra. May the 
chief priest proclaim to me y.a.v. and the wise will proclaim (the inspired 
message) through righteousness” (zarathushtrahé spitamahé ashaono fra- 
vasheé khshnaothra yasndicha vahmdicha khshnaothrdicha frasastayaécha 
yathà ahi vairyo zaota fra ዘ mrüté athd ratush ashatchit hacha fra ashava 
vidhvdo mraotu).55 


After the word mraotu, the priest says ashem, first in a normal manner 
and then in a suppressed tone, as he dips the ring with bull’s hair into the 
top cup of the three-tiered arrangement and returns it to its own con- 
tainer (fig. 7, cup по. 3). The rite of parahém begins with and will end 
with the baj of waras.56. 

Preparation for the pounding of the ^óm and pomegranate twigs is 
the next ritual act. The priest, continuing to hold the metal wire in his left 
hand, puts his right on the bell of the mortar, separating his fingers at the 
stem with the thumb and forefinger on the side. He recites an adaptation 
from Y.24-27.57 During the recitation of the first passage of Y.25 he 


55 The reference to an antiphonal recitation between the two priests (“Мау the chief priest 
proclaim to me у.а.у.,'' etc.) will occur frequently in the Yasna proper, usually opening a new 
chapter. Here the merits of the y.a.v. mdnthra are held to have been proclaimed by the 

riest. 
Е 56 Anklesaria (1957: 12), and following біт, Kutar (1941: 10) consider the taking of the 
рај of waras as a separate rite of the Paragna. It constitutes, however, the framing рај of the 
rite of taking the pardhom, as the following rite and thereafter the leaving of the baj of 
waras amply show. 

57 The priest's recitation (Guj. bhantar, “learning, study," cf. BELSARE, 1895: 561) of 
Y.24-27 omits certain passages not applicable to the Paragna (cited from Anklesaria’s 
edition): 

1. p. 159-160 (Y.24.1) "and this milk offered with righteousness” (imdmchd ват jivyam 
ashaya игайіат) is not said because there is no milk present yet. 

2. p.161, st. 6: the same phrase is omitted. 

3. pp. 162-165, sts. 14-21 are omitted if the filtering rite is performed in the Hawan Gah 
(sunrise to noon). If the ceremony is done in the Ushahin Gah (from midnight to daybreak), 
as in the Vendidad service, then st. 17 is said, and sts. 13-16 and sts. 18-21 are omitted. After 
reciting the appropriate Gàh (Hàwan or Ushahin), the priest remembers the appropriate 

day and month. If he enacts the Paragna during one of the five Сапа days, which are 
supplementary and do not belong to any particular month, he remembers only the 
appropriate Gatha day and omits the month. 

4. p. 166, st. 27 is omitted. 

5. pp. 167-168, sts. 28-32 are omitted up to "guardian spirit beings of the next-of-kin" 
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looks directly at the hom and pomegranate twigs and the top cup, апа 
also at the sandalwood and frankincense, and the fire. With his left hand 
he picks up the kom and pomegranate twigs lying on the inverted mortar, 
lifts the mortar with his right hand, strikes it three times against the ritual 
table, turns it upright and sets it down on ШечаЫе, directly in front of 
him, while saying: “We worship the Bountiful Immortals, good rulers, 
good bestowers" (атёзйа зреша hukhshathra hudhdongho yazamaidé). 
He takes the three hóm twigs in his right hand and drops them into the 
mortar, saying: “We revere this haoma offered with righteousness” 
(imem haomem ashaya uzdatem yazamaide). He then does the same with 
the pomegranate, saying; “апа we revere this pomegranate tree offered 
with righteousness” (imdmchd urvardm hadhdnaépatam ashaya uzdatam 
yazamaidé). With his right hand he lifts the top cup and pours a little 
water into the mortar saying: "these offerings for the good (waters)” 
(aiwyó vanguhibyo imáo zaothrdo), and replaces it on the saucer atop the 
cup. 

Continuing Y.25 the priest, instead of saying the longer dedication 
(wadi khshnüman) to the spirit being named Nàwar (Mino Nàwar) 
(Y.25.4-8) as is done in the Yasna proper, recites the longer dedication to 
Zarathushtra: "We revere here the righteousness of the righteous 


(nabanazdishtandm fravashinam; 168, 1.3), which is the dedication to Mind Nawar. It is 
replaced by a dedication to Zarathushtra. The phrase "the guardian spirit of my soul" 
(havahé urunó fravashée) in the last line of st. 32 on p. 168 is also omitted, as the guardian 
Spirit of Zarathushtra is pre-eminent. 

6. p.168, st. 33 "These we dedicate to ail lords of righteousness” (dat dish avaedhayémi 
vispaéibyó ashahé ratubyó) is omitted. This refers to all lords or chiefs (ratush) who with 
their associates preside over the five watches of the day and over the months and the year. It 
is omitted because in the Paragna only the lord of the appropriate period of that day (gah) 
is remembered, with his co-workers. 

7. p.168 (Y.25.1) omits the same phrase as | and 2 above. 

8. pp. 169-170, sts. 4-8; the longer dedication (wadî khshnüman) of Mind Nawar is 
omitted, replaced by the dedication to Zarathushtra. 

9. pp. 171-173, (Ү.26.1-10) are omitted because they are recited in the dedication to all 
(wispéshá) righteous guardian spirit beings together with the yazad or yazads in whose 
honor the ceremony is performed. The dedication to Zarathushtra has no wispésha. 

10. р. 173, 51.11: the first line “all guardian spirits of the righteous” (vispao fravashayó 
ashaonam yazamaidé) is omitted, as the guardian spirit of Zarathushtra is pre-eminent in 
the ceremony. So also the line of the antiphonal recitation “Let the one who is chief priest 
proclaim to me the y.a.v." (y.a.v. yO zaotd frd mé тние) is omitted as there is only one 
priest performing the Paragna and the exchange is not applicable. However, the priest does 
say the next phrase ‘зо the holy and wise spiritual guide will proclaim it (y.a.v., i.e., all the 
scriptures) through righteousness” (athd ratush ashatchit hacha /та ashava уїйһуйо mraoti), 
because a portion of the ritual, namely taking the pestle from the Jarge basin of water, is 
enacted with this recitation. For a discussion of this antiphonal exchange (баў) between 
priests, cf. BOYCE and KorwaL, 1971: 59-60. 

11. pp. 173-177 (¥.27.1-11); all of this is recited in the Paragnà except a.v.3 of st.11. In 
its place, the word ashem is repeated twice (first in a normal manner, then in a suppressed 
tone) followed by “good thoughts, good words, good deeds” (humata, hükhta, hvarshta) 
also said in an undertone. 
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Spitama Zarathushtra and (his) guardian spirit" (zarathushtrahé spità- 
mahé idha ashaonó ashimcha fravashimcha yazamaidé). Reciting the final 
stanza of Y.26 "We revere the souls of the departed that (are) of the 
righteous guardian spirits" (iristandm urvand yazamaidé уйдо ashaonám 
fravashayó), he takes the nine-holed sieve from the large basin and places 
it on the empty cup (рагайот fuliyán) on the east side of the ritual table 
(fig. 6, no. 9).58 Removing the pestle from the large basin, he rubs it 
round the inner rim of the basin (starting from the: "and 
proceeding west, south and east), saying: “thus the holy and wise spiritual 
guide (Zarathushtra) will proclaim (y.a.v.) through righteousness” (ath 
ratush ashátchit hachá fra ashava vidhvdo mraoti). 

Recitation of Y.27 follows accompanied by a series of ritual gestures 
(presented here in summary form): 


“temporal lord” (ahtimcha) he strikes the bottom of the 
pestle against the table 

“spiritual lord” (ratimcha) strikes the other end of the 
pestle against the table 

“who is Ahura Mazda” strikes the bottom again 

(yim ahurem mazdám) 

"for smiting the wicked Angra strikes the outer eastern rim of 

Mainyu (snathdi angrahé the mortars? E 

mainyeush drvato) 

"for smiting Aéshma [the demon strikes the outer southern rim of 

of wrath] of bloody club the mortar HN DEN 


(snathái aéshmahé khrvi-draosh) 


58 Kanga and Sontakke (1962: xI) state that at this point in the ritual the chief priest 
(201) comes in and exchanges the antiphonal baj with the priest (rasp?) who is performing 
the Paragnà. This needs clarification. In former times both the 201 and rûspî performed the 
Yasna liturgy with “greater ritual power" (‘amal of moti khüb) (cf. above, n. 6). Hence the 
priest who was to act as 2ዕ/ for the Yasna proper entered the ritual area (рди?) and offered 
sandalwood and frankincense (ésm-bdy) to the fire while reciting y.a.v. уб zaotá f.m. тние, 
to which the raspi of the Yasna (the celebrant of the Paragna), sitting on the zddgdh, 
responded with the recitation athd ratush..., i.e., they exchanged the а}. Nowadays priests 
celebrate the Yasna with “lesser ritual power" (‘amal of panj tay), so the zót of the Yasna 
cannot enter and offer esm-boy at this point as he lacks the requisite ritual power. 
Consequently, the celebrant of the Paragna offers the ésm-bóy at the conclusion of this 
prefatory service. However, in the exalted Nirangdiu liturgy the ancient practice of offering 
ésm-boy at this point in the ritual is observed, because both priests have the required ritual 

ower. 

59 In the period between sunrise and midday (Hawan Gah) the mortar is struck from 
each direction as described. However, in the period between noon and three p.m. 
(Rapithwin Gah), in which only the Yasna of Rapithwin is performed, the order is west, 
south, east and north. The Yasna of Rapithwin is celebrated during the first seven months 
(Frawardin to Mihr) of the Zoroastrian calendar when the Rapithwin Gah is in its 
ascendancy, In the remaining five months (through the five Gatha days); the Second 
Hawan replaces Rapithwin (noon to three p.m.) and all high liturgies (except the Yasna 
of Rapithwin) may be performed during that time. 
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“for smiting the gigantic demons” strikes the outer western rim of 


(snathdi mázainyanam daévandm ) 60 the mortar 

"for smiting all wicked, lustful demons" strikes the outer northern rim 
(snathai vispanàm даёуапат of the mortar rapidly and 
varenyanamcha drvatam) 6! repeatedly 


The priest dips the pestle into the basin of water, shakes excess water 
drops unto the floor with deprecating gestures, and utters in a suppressed 
tone the following Pazand sentence: “May the foul spirit (be) broken! 
May there be one hundred thousand-fold curses on Ahriman!” (shikast 
gana татуо bar ahreman lednat sat hazar Баг).62 The pestle is then 
placed in the mortar. | 

The next sequence is accompanied ኩሃ the recitation of four y.a.v. While 
he utters the first three, the priest pounds the Adm and pomegranate twigs 
in the mortar with the pestle held in his right hand (keeping the single 
metal wire in his left). With the fourth recitation, he strikes the inside of 
the mortar left and right with the pestle with increasing rapidity.6 The 
same sequence of actions is accompanied by four recitations each of two 
other manthras, the opening phrases of which аге; “О Mazda, then unto 
me!" (mazda at mói) and “to (the spirit being) Companionship (4 
атуета).64 

Leaving the pestle in the mortar, the priest pours а small amount 
(qatra) of water from the top cup into the mortar three times, each time 
saying 4.у.1. Reciting “I filter Лот...” (У.27.6.: haoma раіні haresh- 
yanté...), he pushes the pestle with his right forefinger around the inner 
rim of the mortar, proceeding clockwise (east, south, west, north); and as 
he concludes, gathers everything in the mortar and compresses it against 
the lower part of the pestle with his thumb. Uttering the phrase “Thus 
they [the ahunawars] are indeed very beneficial to us," he touches various 
objects on the ritual table with the pestle and residue: 

“thus” (athd) he touches the metal.wires (barsom) 
laid across the top of the crescent- 
shaped stands 


“indeed to us" (zi nē) touches the saucer (fig. 7, no. 13) 
which will hold milk 

“beneficial” (humdyo) touches the cup containing pardhém 
(fig. 7, no. 9) 


60 Cf. РЫ. mázandar "gigantic, monstrous,” and Man. MP mzn, mzndr. 

61 Cf. Phl. waran "lust." For a full translation of this passage see (below) the discussion 
of Y.27 in the Yasna proper. 

62 Cf. Аг. la‘ndt, “imprecation, curse" (STEINGASS, 1930: 1124). 

$3 Modi (1986: 291) curiously says that the mortar is struck on the outside. This is not a 
Bhagaria practice. 

64 This powerful manthra constitutes У. 54 (cf. Boyce, 1975: 261). 
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"very" (tara) touches the ritual table 
"they are" (anghen) returns the residue and pestle to the 
mortar. 


The ritual acts of filtering the pardhom are accompanied by four 
recitations of the Ahunawar. During the first recitation (up to the 
utterance of the fourth word, “thus” [atha]), he picks up the top cup 
with his left hand, which holds the single metal wire, and pours a small 
amount of water into the mortar, then with his right hand he pounds the 
twigs with the pestle. At the word athd he stops pounding, and as he 
finishes the first recitation replaces the cup on top of the saucer and 
strikes the inside of the mortar with the pestle repeatedly from left to 
right. Putting the pestle in his left hand, he lifts the mortar with his right 
and pours some of the juice over the pestle which he holds just above the 
nine-holed sieve resting on top of the cup on the east side of the table (fig. 
7, по. 9). The juice filters down into the рагайдт cup. This process is 
repeated three times, but on the second occasion he continues to pound 
up to the phrase “through righteousness” (ashdt), the third time to the 
word “from” (hachd), the fourth to "gifts" (dazdá). With the last 
pouring the celebrant empties the mortar, and, if necessary, wipes clean 
the mortar and pestle with the fingers of the right hand. Again taking the 
pestle in his right hand, he dips it into the basin of water to rinse it, 
allowing it to drip on the floor (to his right), and puts it into the metal 
basin. 

Reciting three times Y.27.8, which seeks forgiveness for sins mis- 


takenly committed, the priest asks for lordship in this world through 
good reputation and for the joy of paradise in the next world, then with 
his right hand, lifts the nine-holed sieve off the cup and holds it slightly 
above it, and with the nail of his index finger rubs the unpounded 
particles of twigs into the sieve. In the third recitation he repeats the last 
phrase “give lordship in every place" (addi kahydichit райт) three times, 
and squeezes the residue in the sieve with the index finger of his right 
hand.65 Picking up the residue, he throws it on the clean floor of the 
ritual area just to the west of the firestand (in the Yasna proper it is dried 
on alog near the fire and later offered to the fire on a ladle). He washes 
the sieve by dipping it slightly into the basin of water, allowing it to drip 


65 Priests other than the Bhagarias utter the last words дай kahyaichit paiti (a.k.p.) only 
once during this third recitation. In ms. F97 (Dhabhar, 1923: 56) Erachji supports the 
Bhagaria practice, citing the РЫ. text Nirangistdn and an old ms. (941 A.Y. = 1572 A.C.) 
of the Visperad written by Asdin Кака, a learned priest of Navsari. The Nirangistan states: 
“At the recitation of khshathremcha (the pestle) should be turned (in the mortar); while 
saying а.К.р. three times hom should be pressed" (pad khshathremchd be wardenishn pad adai 
kahydichit paiti 3 bar quftan hóm afsharénishn). Asdin Kata’s ms. states: "a.k.p. (is to be 
recited three times" (a.k.p. 3 bar). 
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on the floor north of the metal basin, and places it on top of the mortar. 

The next ritual act is to strain the hom mixture over the ring tied with 
bull’s hair. With his right hand the priest takes the ring and places it in 
the sieve. With his left hand, still holding the metal wire, he picks up the 
top cup and pours a libation (zóhr) of water over the ring into the 
filtering saucer, agitating the bull’s hair with his right index finger. He 
pours the libation slowly and steadily as he recites Avestan verses which 
begin “О Ahura, make me pure" (us mdi игагезйуа айий) (Y.27.9-11), 
followed by two utterances of the word “righteousness” (ashem), first in 
a normal voice, then in a suppressed tone. The cup emptied, he replaces it 
on top of the saucer. 

Saying "good thoughts" (humata) in a suppressed tone, the priest 
picks up the sieve containing the ring with his left hand and the pardhóm 
cup which was underneath (fig. 7, no. 9) with his right, then pours a little 
of the mixture into the sieve, allowing it to drip on the table in the place 
where the cup had been located. Saying “good words" (Aukhta), he 
pours some of the mixture into the sieve now held over the top cup, and 
with the utterance of “good deeds" (hvarshta) pours some mixture 
through the sieve held over the mortar. This triple sequence is repeated 
three times, with the рагайдт cup emptied completely during the last 
pouring through the sieve into the mortar. Setting the pardhom cup back 
in its place on the east side of the table, he again covers it with the sieve. 
Picking up the mortar with his right hand, he pours its contents over the 
ring tied with bull’s hair, through the sieve, and into the pardhom cup. 
He then cleans the inside of the mortar with the fingers of his right hand 
and returns it to’ the far southwest corner of the ritual table. 66 

The other ritual implements on the table are also rearranged. The ring 
is removed from the sieve and placed in its proper cup (fig. 8, no. 3), and 
the sieve is put in the large basin of water. The paráhóm cup (originally 
no. 2) on the saucer is picked up with the right hand and returned to its 
place (now no. 1 in fig. 8). The saucer (fig. 8, no. 13), which will hold 
milk, is moved so that it is more directly in front of the priest. He lays the 
metal wire across the saucer. Three hom twigs and one pomegranate twig 


66 In former times, the reserve. pardhom cup was seldom placed on the table in the 
Paragna ceremony, so the celebrant began to pour the pardhém mixture on the ritual table 
while saying humata in a suppressed tone, etc. Although the reserve рагайдт cup is always 
used in the Paragna service and placed on the table, the old practice of pouring liquid on 
the ritual table has been continued without any meaning. Properly speaking, all three 
pourings should be made into three vessels): 1) while saying Aumata, poured into the empty 
zóhr cup (which will turn into the parahóm cup after three pourings) on the milk saucer 
(the three-tiered arrangement); 2) while saying риа, into the morter (hàwan); 3) while 
saying hvarshta, into the reserve paráhóm cup (cf. MEHERJIRANA, 1941: 25-26). Thus all 
three cups (fig. 7, nos. 1, 8, and 9) contain the parahóm. No. 1 is drunk by the zor in Үл; 


no. 8 is kept for reserve; and по. 9 is placed in the niche for use by priests in other Yasna 
services. 
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are placed in the saucer (fig. 8, no. 4) near the mortar, the hom twigs on 
the right and the pomegranate on eft. One pomegranate and one hom 
twig as well as some of the рагайдт mixture are put into a reserve cup 
(fig. 8, no. 8).67 The two saucers (fig. 6, nos. 6 and 7) leaning against this 
reserve pardhom cup are now used, one (no. 6, the drón tashta) set right 
side up on the southern side of the table toward the center, the other (no. 
7) inverted and placed over the reserve рагайдт сир as a cover. Whatever 
hom and pomegranate twigs and date-palm leaf remain on the table are 
put into the рагайот cup (fig. 7, no. 9). Everything is now ready for the 
performance of the Yasna proper (fig. 4; pl. 4). 


B. The Yasna proper 
Preliminaries and introduction to the Yasna 
(Anklesaria, 1957: 28-33). 


While the celebrant of the Рагавра (who now becomes the assistant 
priest, the rdspi) sits quietly on the stone seat maintaining contact with 
the elevated barsom with the first and second fingers of his left hand, 98 
the chief priest (zot) enters the adjacent pdwi, with his cloth mask on, 


67 This is a reserve supply for the Yasna proper service. If, for example, a hom twig falls 
on the floor during the Yasna, the priest can, at that time, take a consecrated twig from the 
reserve сир. | | | A 

Modi's (1986: 293-294) statement about the entrance of the chief priest at this point in 
the ceremony is true today only in the Nirangdin ceremony (cf. also n. 58 above) The 
remainder of Modi's description of the ritual is not current Parsi practice. 

$8 Our description is ofthe Yasna performed by priests qualified with "greater ritual power" 
(сата! of moti khüb; cf. above, n. 6), acquired through a previous performance of the Yasna 
ceremony in honorof Mino Nàwar. At present this practice is continued only for the Nirangdin 
ceremony (cf. KorwaL and Bovp, 1977:48, n. 32; also above, р. 81, п. 58). Mino Náwar is 
the spirit being presiding over priests. The term mind (Phl. méndg, "spirit") is prefixed to 
some of the thirty spirit beings (yazads) presiding over the days of the Zoroastrian month, 
e.g, Mino Каш (Av. rdman, "joy") Mind Ashishvang (Av. ashi vanguhi, “good 
blessings”), Mind Asman (Av. asman, “sky”) and Mino Апёгап (Av. anaghra гаосйао, 
“endless lights"). The term ndwar refers to the initiation ceremony into priesthood of a 
priest’s son, this ceremony being the first time he performs the Yasna in honor of the spirit 
being Mino Nawar (for a full discussion of the Nawar ceremony, cf. KOTWAL, 1988: 299- 
307). 

СЯ dedication (khshniman) to Mind Nawar includes the names of spirit beings with 
whom the priests have great affinity throughout their priestly life. A priest has to be in 
constant touch with Ahura Mazda (whom the priest represents in liturgies); the Bountiful 
Immortals (whose visible manifestations he preserves, protects and purifies); Mihr (who is 
the Lord of ritual and in whose watch of the day [Hawan Gah] the priest performs most 
ceremonies); Den (the religion which the priest unpholds as a true warrior); Mahraspand 
(the lord of manthras which a holy priest invokes and cherishes throughout his life); Adur 
(the fire whom the “fire priest” [athravan] tends and protects); the mountain Ushi-Darena 
(where Ahura Mazda revealed the religion to Zarathushtra through “divine intelligence"). 

When the Yasna is celebrated by priests with lesser ritual power (nani khüb; also called 
the *amal of panj tdy), the celebrant of the Paragnà (and not the chief priest) offers 
sandalwood and frankincense  (esm-bóy) to the fire marking the conclusion of the 
Paragna. (The commencement of the Yasna is marked by the recitation of a.v.1 by the 200. 
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and proclaims the “righteousness is good” (азйет vohu) manthra. Не 
enters the purified разг placing his right foot first. Using the ladle, he 
takes some sandalwood and frankincense (khiish-bdy) from the large tray 
and offers it to the fire. Standing at the place of the “fire tender” 
(atarwakhsh),® he recites the powerful Ahunawar mdnthra eight times 
(y.a.v.8),7 the appropriate number for a Yasna solemnized in honor of 
all holy spirit beings who are guardians of the righteous (РЫ. arda- 
frawash) (this will be our example throughout). 

The chief priest purifies his left hand with the water in the vaselike 
container (fig. 4, no. 19). In order to purify his right hand, he places his 
left hand inside the neck of the vase, and, holding it in this manner pours 
water over his right hand. Walking to his right, he faces the fire (his back 
to the west) and with a bow begins the recitation for the ritual of 
purifying the firestand: “Homage to thee, fire of Ahura Mazda, the most 
wise and greatest one worthy of worship" (nemase-té dtarsh mazdáo 


Md 
7.9 In Avestan times eight priests performed the Yasna ceremony. One of them was 
designated atarwakhsh (“Вге tender") and his function was to wash and purify the three 
sides of the firestand. The priest designated frabartdr (“bringer [of ritual materials]’’) 
purified the fourth side (cf. SANJANA, 1894: f. 156 г. 4-9; Korwar and Воур, 1980: f. 104 v. 
11-15; Glossary). Since the zót in present day ceremonies purifies the firestand following the 
recital of the appropriate number of у.а.у., his standing at the place of dtarwakhsh is 
reminiscent of the duty once performed by that priest of ancient times. 

70 The number of у.а. у. varies with the name of the spirit being (yazad) in whose honor 
the Yasna is performed. The current practice is to say y.a.v. 10 for the Yasna of Ahura 
Mazda, twelve for the Yasna of Rapithwin (it was noon [Rapithwin] when Ahura Mazda 
celebrated the Yasna and made the creation, and for seven months of the year Rapithwin is 
in its ascendancy, hence the importance of the occasion has determined the high number), 
eight for the Ardafrawash or the Gathàs, five for Srósh, two for Siróza, and seven for Mino 
Nawar or any other рагай. Formerly the number of y.a.v. said to various yazads was 
slightly different from this list. According to ail ancient ritual manuscripts and Persian 
Rivayats the appropriate number of y.a.v. for Ahura Mazda was seven. The y.a.v. 10 said 
by Parsi priests seems to be an innovation introduced in India. A likely reason for this was 
to emphasize the exalted position of Ahura Mazda. For the Yasna of Gāhāmbār it is y.a.v. 
4. Parsi priests celebrate the Visperad in honor of Gahambar during Gahambar festival 
days only, whereas their Irani counterparts, following the ancient texts, celebrate the Yasna 
of Gahambar on these festival days or any other day of the Zoroastrian calendar. Cf. 
KorwaL, 1975: 497. 

71 The remembrance of Hàwan and his co-worker Sawah entails a variety of meanings. 
Besides referring to the spirit being, Hawan, the term also designates the morning period of 
the day (from sunrise to noon; Av. Advani, lit. “time of pounding”) in which the Yasna 
ceremony is performed with the -pounding of haoma. Sawah (“morning-time”) as an 
associate of Hàwan presides over the morning hours, the most beneficial time (Av. savah-, 
from rt. su- “to benefit") for accruing blessings through rituals with the sun as witness. 

Since the high liturgies like the Yasna and Visperad are usually performed in the Hàwan 
Саһ, the shorter days of the winter months do not allow enough time for its completion. 
Thus for the five winter months (and the five supplementary days named after the Gathas), 
the second period of the day (Rapithwin) is replaced by the Second Hawan which extends 
the Hawan period for three hours (noon to three p.m.) to facilitate the performance of the 
ritual. Cf. МЕНЕВЛВАМА, 1941: 23. Even the night service of the Vendidad cannot be 
solemnized without the performance of the Yasna (in honor of Mind Nawar) in the Hawan 
or Second Hawan Gah. In order to have the requisite ritual power, the priests must perform 
the Yasna in the early period of the day. 
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ahurahé hudhdo mazishta yazata). He recites a declaration of faith 
(fravaráné) , remembers the spirit being presiding over the first watch of 
the day (Hawan) and his co-worker in the morning hours (Sawah),7! 
then recites a short dedication to the fire: “For the pleasure of thee, fire, 
the son of Ahura Mazda" (tava dtarsh puthra ahurahé mazdao khshnao- 
thra) 72 

The chief priest (201) establishes eye contact with his assistant (rdspi) 
(who continues to occupy the chief priest’s seat with his hand on the 
barsom) and proclaims the first phrase of an antiphonal recitation, called 
an exchange of baj (“utterance’’).73 In this baj the priests, in essence, 
recreate the conversation in which Ahura Mazda (ahu) appointed 
Zarathushtra at his birth as the spiritual guide (ratu) for this world. The 
chief priest, speaking to Ahura Mazda as the lord of all creation, says: 
“Мау the zof proclaim to me у.а.у.” ( y.a.v. гама fra me mriuté), i.e., may 
Ahura Mazda reveal to Zarathushtra the twenty-one words of the 
Ahunawar manthra (y.a.v.), each word representing one of the twenty- 
one books (nasks) of the revealed religion (den). The raspi, reaffirming 
Zarathushtra's appointment as the spiritual guide of this world, declares: 
“Let the one who is zot proclaim to me the y.a.v."' ( y.a.v. уд зама frä те 
mruté). The 201, as Ahura Mazda, replies: “Зо the holy and wise spiritual 
guide (Zarathushtra) will proclaim it (y.a.v., meaning all the scriptures) 
through righteousness” (ара ratush ashátchit hacha fra ashava vidhvao 
mraotu).?4, | 

Turning and facing south, the 201 begins to purify the eastern side of 
the firestand by pouring water, in one gesture, from the north corner 
southward, and wiping the firestand with his right hand. While doing so 
he chants the whole ashem vohu prayer, repeating the beginning word 
ashem to emphasize “righteousness.” Without lifting his right hand from 
the firestand, he repeats the same prayer and gesture, cleansing the south 
side of the firestand, and then in one continuous gesture cleanses the west 
and north sides of the stand while saying ashem vohu, repeating the 


72 This is a set formula for purifying the firestand when the Yasna is performed in a 
Dar-i Mihr or in the home of the faithful (Phl. män T wehdn) where all facilities for the ritual 
are available. The same ritual is enacted also in the abode of fires (Phl. män i atakhshán) 
when sandalwood and frankincense is offered to the Atash Bahram (boy dadan ceremony) 
but with a slightly different dedication “For the pleasure of fire, the son of Ahura Mazda, 
to thee, fire, the son of Ahura Mazda” (dathré ahurahé mazddo puthra tava atarsh puthra 
ahurahé mazdáo khshnaothra). Cf. 090, 10-12; TDA, 28-29; cf. also KOTWAL, 1985: 366- 
367, sts. 1-2 with notes. 

73 As noted previously, the Ба} is the name of any spoken Avestan formula (mdnthra) 
which precedes, accompanies or follows an action for the purpose of encircling that act with 
the power of holy speech. At this point in the ritual the baj opens the important action of 
purifying the firestand, each priest looking to the eyes of the other to establish contact (a 
visual paywand) for strengthening the ritual (cf. МЕНЕВИВАМА, 1941: 31). 

74 For an interpretation of the antiphonal recitation, cf. DHABHAR, 1963: 12 and n. 1; 
also ANKLESARIA, 1964: Ixxxvi, sts. 17-19. 
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beginning word (pl. 5).75 Purifying his right hand with water from the 
vaselike container (which he is holding from the inside with his left 
hand), he recites the Avestan formula "For the pleasure of Ahura 
Mazda, righteousness is good" (khshnaothra ahurahé mazdao a.v.1). 
While the chief priest stands in silence, the seated raspi releases his left 
hand from the barsom to pick up the metal wire lying across the saucer of 
goat’s milk, and with his right hand takes the ring tied with bull’s hair. 
He recites the closing Avestan passages of the rite of taking parahóm (baj 
of waras; cf. above, p. 79; Kotwal and Boyd, 1977: 31), with the 
dedication in honor of the holy guardian spirit of Zarathushtra. He 
returns the ring and the wire to their appropriate places on the ritual 
table, 76 picks up the рагайдт cup (fig. 7, no. 9) with his left hand, and 
standing, places it in the outside wall niche. From another niche, and 
with the same hand, he takes the metal vase containing goat's milk and 
pours its contents into the saucer (fig. 4, no. 13; pl. 4) until it is full. He 
returns the vase to the niche and walks over to the vessel containing the 
sacred bread (drón), removes the cover with his left hand, and with his 


75 Before the purification of the firestand, other priests may take embers from the fire to 
begin their own ceremonial fires, or may merge a fire used in a completed ceremony with 
this one. However, once the firestand is purified, the fire cannot be used in this way, as its 
dignity has been enhanced through the purification and is now specially meant for this 
ceremony. Even if a Zoroastrian wished to offer a litany (Atash Niyàyesh) to this fire it 
would be inappropriate in this ritual context since the fire is dedicated exclusively to this 
Yasna service. 

76 Note that the cup (no. 3) containing the ring tied with bull’s hair (waras fuliyan) 
remains uncovered (fig. 8A). In those ceremonies in which dedications (khshnümans) are 
made to all guardian spirits of the souls of the living and the dead (fardhars), as in Y.23 and 
67, or more generally when, in the Yasna and Vendidad, dedication is made to “all [вооа] 
spirit powers” (убраёзнат) or all “righteous guardian spirits” (ashaonam fravashinam) 
and the “holy spirits of the departed” (arddfrawash), then the waras fuliyan remains 
uncovered, | 

The waras is always kept covered in current Parsi practice when there is no dedication to 
vispaéshdm, as іп the Visperad service (cf. fig. 8B). A saucer is placed over the waras Juliyan 
at the end of the Paragnà service before the priest leaves the ritual area to place the cup of 
paráhóm in the niche (cf. below). In order to remember to cover the waras fuliydn, the priest 
rests the saucer on the cup, partially covering it (cf. fig. 8C) just prior to the libation rite 
when he is arranging the liturgical instruments on the ritual table. Then at the conclusion of 
the rite of taking рагайдт after leaving the bdj of waras, the Covering saucer is placed over 
it. 

Meherjirana (1941: 30) observes: “While doing the yasn of fireshtas the waras is covered, 
and while doing the yasn of ardáfravash, gdthds and vispaéshám, the waras is uncovered. 
The reason is that the waras is the hair of an animal of this world. Hence in that dedication 
in which the fravashis of the departed are remembered, in that yasn the waras should be left 
uncovered. With the dedication to those fireshtas in which the frohars (faróhars) of the 
departed are not remembered, the waras should be covered. This is the main principle." 

This principle of keeping the waras visible during dedications in which the guardian 
spirits are remembered is also borne out in the rite of taking and leaving the Рај of waras. In 
this rite the priest holds the waras ring in his right hand, keeping the bull's hair perfectly 
visible, and remembers in the dedication the guardian spirit of Zarathushtra. i 
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pure right hand picks up the sacred bread with ghee on it and places it on 
the saucer situated in the center and southernmost side of the ritual table 
(fig. 8, no. 6; pl. 4). ር 

While the rdspi is engaged in these activities, the 201, maintaining the 
purity of both hands, walks to the north past the basin and behind the 
stone seat, then stands on the eastern side of the pawi facing south and 
recites y.a.v.2. Reciting “actions” (shyaothnanàm) of the first y.a.v., he 
removes his right slipper and places his right foot on the stone seat. ?? As 
he repeats the word shyaothnanam in the second recitation he removes his 
other slipper and stands on the stone seat facing south, remaining in this 
position until the rdspi concludes the ritual actions which follow. 

The ráspi leaves the pdwi, stands in the adjacent one and recites а.у.1 
facing east. He proceeds to a further pawr and recites a fourfold grouping 
of Avestan prayers which conclude the whole Paragna service (cf. Kotwal 
and Boyd, 1977: 32).78 The first of these manthric prayers, beginning with 
the phrase “апа to him the radiance...” (ahmdi raéshcha), wishes for 
health, glory, soundness of body, spiritual wealth, children with innate 
wisdom, long life, and the shining and blissful paradise in the next world. 
The second prayer, beginning with “thousandfold health...” (hazanghrem 
baeshazandm), wishes for abundant health. The third prayer, “Oh 
Mazda, come to my help with robust Courage...” (jasa mé avanghé 
mazda amahé hutdshtahé) seeks help, courage, victory and joy from 
Ahura Mazda. The fourth is a Pazand prayer, "merits worthy of 
reward...” (kerfe muzd), and wishes for the increase of merits and 
decrease of sins. Concluding this recitation, the ra@spi raises the cloth 
mask from his face and rests it on top of his turban, keeping it tied. He 
unties and reties his kust? with the appropriate recitation (kusti bastan; 
cf. n. 6 above). | 

The ráspi, facing east, now begins to perform the Yasna by saying а. у. 1 
in the adjacent pdwi. Stepping first with his right foot, he enters the pawi 
in which the Yasna is to be celebrated and offers sandalwood and 
frankincense (khüsh-bóy) to the fire. Standing at the place of the 
"fire tender" (atarwakhsh), he faces the fire and recites ten y.a.v. (eight 
for the Yasna of Ardafrawash and two for sanctifying the rdspi’s seat as 
the 201 did a short while ago while standing on the zodgah) While 
reciting, the rdspi places four pieces of sandalwood and frankincense 
(ésm-bóy) on the small stone blocks beside the firestand, placing three 


77 The slippers have an upturned point in the front. They are called chánchya jada 
“slippers with beaks” in Gujarati. : uu 

78 The priest goes to а рёиГ even further removed from the one in which the service is 
being celebrated because while untying and tying the Киз! he must not risk having the ends 
of the sacred cord hang over the pdwi in which the Yasna is to be performed. If this would 
occur, the service would be vitiated. 
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ተኑ 


29 


1" 
.------ ኃ which sought to represent the seventy-two threads of the sacred cord (cf. GELDNER, 1904: 5- 


pieces in a row (starting on the eastern side) on the block closest to him, 


and one on the block closest to the firestand. 79 

Both priests recite in an undertone a Pazand dedication ( dibácha) to 
the spirit being in whose honor the Yasna is being performed.8° This 
dedication expresses the hope that this Yasna ceremony will be 
completed with success and names the person, living or dead, in whose 
remembrance the service is being performed, likewise the town or city 
where it is taking place. The inhabitants of that place are blessed with 
victory, delight, happiness, and joy. An entreaty is made that this 
ceremony be accepted in the court of Ahura Mazda, who is the protector 
and bestower of goodness, the One who keeps away pain and evil. All 
holy guardian spirits, from Gayomard to Sdshyans, from the seven 
regions of the earth, are here remembered.?! Also, it is wished that a 
Share of this meritorious act reach him who has ordered this ritual. 
Finally the priests declare that they will refrain from all sins, and repent 
of them. 

This ends the preliminaries to the Yasna. 


Introduction: Beginning of the Yasna 
(bun i yasht; D90, I, 19-27 = TDA, 34-36).82 


An introduction called “the beginning of the Yasna” (РМ. bun ያ yasht) 
precedes the recital of chapter one of the Yasna. Parsi priests call this and 
the preceding section the “beginnings” (Ar. pl. shuridt) of the Yasna. 53 


79 The Paragna requires an offering of one ёзт-Ьбу at its conclusion. The Yasna proper 
requires a total of six ésm-bdy offered at certain points during the ritual. Three esm-bóy are 
requisites for the srosh drón ceremony (Y.3-8) and are offered before drón chashni in Y.7 ደ 
8. Езт-Бду is placed on each of the two blocks after hom cháshnr in Y.11. One is meant for 
the hóm-pounding section (Y.22-27) and is offered at the end of Y.26, just before the 
preparation of the Adm in Ү.27. The second and last ésm-bóy is meant for elevating the hóm 
mixture during the Ahunavaiti Сара section (Y.28-34) and is offered to the fire when the 
zóhr [5 presented to it in Y. 34. 

80 Cf. Appendix I for the Pazand dibdcha with translation. 

81 Cf, Boyce, 1975: 134፳ 

82 In Pahlavi the term yasht is often used for the Yasna liturgy. For example, Avestan 
mss. say frasiuye cheón yasht bawéd “ [the recital of] frastuyé as it occurs in the Yasna.” 

According to the printed text, the Yasna is divided into seventy-two chapters. These 
divisions are not uniform among printed texts and were reached by an artificia] method 


^ 6; Haus, 1978: 140; KANGA and SONTAKKE, 1962: xv; SPIEGEL, 1858 divided the Yasna into 
seventy-one chapters, as does PIETRASZEWSKI, 1862). The Avestan mss., however, divide the 
entire Yasna into various sections according to ritual activity and thematic content. The 
section called the Srósh-drón, for example, constitutes the third ‘section of the Yasna 


according to the mss., but includes chapters three to eight of the printed text. The mss. also ` 


number only the first six sections, the remainder listed only by headings. The following 
description of the Yasna will be patterned after the sections according to the mss. 
References to the numbered chapters according to the printed text, however, will also be 
given. Cf. below, Appendix II. 

33 Cf. Т.р. Anklesaria, 1957: 28-36. 
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Standing in their respective places, the 2ዕ/ on the stone seat and the 
гаѕрі near the fire, each priest puts his knees and feet together, the large 
toe of the right foot placed over the large toe of the left, thereby effecting 
an attitude of respect (pl. 6).ቾ* Holding the palms of their hands together 
in a position of prayer, heads bowed in dedication, they recite in full 
voice an article of faith, the frastuyé (“I profess”). This affirmation 
praises the practice of good thoughts, words and deeds, and denounces 
bad thoughts, words and deeds. The liturgy is dedicated to the Bountiful 


Immortals, and the priests commit their lives to Ahura Mazda, even if it : 


requires the sacrifice of their bodies for the sake of their souls. 85 
Following the profession of faith, the priests stand in a normal way. 
While reciting a.v.3, the 201 cups his right hand, bends over, scoops some 
water from the large metal basin and sprinkles it on the date-palm cord 
(aiwyahan) tied around the metal wires (barsom) placed across the 
crescent shaped stands (mdh-riy).86 He picks up the barsom with his left 
hand, grasps that hand with his right, and touches the tip of the barsom 
wires to the tops of the crescent-shaped stands, touching the stand 
furthest away first, then the closest one. ; 
Standing erect, with the barsom in the left hand and his right hand 
uplifted, the zot recites with the raspi another article of faith, the 
Jravarané (“I profess”), This recitation affirms faith in one God, Ahura 
Mazda, the intent to follow the religion of Zarathushtra, and praises the 
presiding lords (ratu) of the periods of the days, months, seasonal 
festivals and the years. The газрг offers sandalwood and frankincense 
( khüsh-boy) to the fire, and both recite the Avestan dedication (khshni- 
man) to the spirit being (yazad) in whose honor the Yasna is being 
performed (in the present example, Ardafrawash).87 This dedication 


84 Cf. MEHERHRANA, 1941: 31. The reverent and devotional posture is called in liturgical 
mss. "standing with devotion" (tarsgáhiha éstishn). Cf., e.g., F23, 1976: 44. 

85 Some learned Zoroastrians (cf., e.g., MEHERJIRANA [KoTwaL and Bovp, 1982: 70]) 
consider the frastuyé passage to be the Avestan prayer of penitence (patet). However, there 
is no such Avestan patét mentioned anywhere in old mss., nor can this Avestan recitation 
be considered a prayer of penitence. It is the case that the beginning of the first chapter of 
the Pazand patet is a translation into Pazand of the Avestan frastuyé, but the purpose of the 
frastuyé here and at the close of the patët (in the original Avestan) is to encircle the prayer 
of penitence with an affirmation of good thoughts, words and deeds and to denounce evil 
thoughts, words and deeds. Thus the frastuye encircles the patét, but is not to be identified 
with it. 

86 Formerly twigs of trees were used as barsom, hence at this point the 201 moistens the 
twigs as well as the date-palm leaf. Nowadays, as previously noted, the priests use a bundle 
of metal wires and tie a date-palm cord around it. This ritual act moistens and thereby 
strengthens the vegetable kingdom. 

87 All dedications begin with an invocation to Ahura Mazda except the dedication to 


Srosh who presides over the material world as a special divine representative of Ahura * 


"Mazda. 8፲65ከ has his own dedication because of his direct involvement in the affairs of this 
world on behalf of the Lord of Wisdom. К 
Of the two types of dedications, the shorter (ndni) and longer (wadi), the shorter 


91 


invokes Ahura Mazda, the radiant and glorious, the Bountiful Immor- 
tals, and the strong and powerful guardian spirits of the Mazda- 
worshippers who flourished before and during the time of Zarathushtra. 

The 201 and ráspi exchange the antiphonal Avestan recitation called 
the baj (cf. above, p. 87) and recite in unison ashem a.v.3, with 
emphasis given to “righteousness” (ashem). With each recitation the 201 


repeats the gesture of touching the tip of the barsom to the crescent- ` 


shaped stands. Both priests declare their firm desire to please Ahura 
Mazda with truthful actions which repudiate Ahriman (khshnaothra 
ahurahé mazdao tardidité anghrahé mainyéush haithyd-varshtém). While 
saying this the 201 once again bends over and scoops water with his right 
hand from the large basin and sprinkles it on the date-palm cord. 

Both priests now offer the final recitation of this section, y.a.v.4. The 
last two words of the fourth y.a.v., which express gratitude to God 
(дайа! vdstarem), are repeated three times. The 201 touches the tip of the 
barsom to the crescent-shaped stands (the southernmost first) while 
saying the concluding words three times. 


1. The beginning of the “I invite" section 
(nivaédhayémi hat bun; D90, І, 27-46 = TDA, ch. 1, 36-48). 


At the outset of the recitation of the first chapter of the Yasna the zor 
moistens the date-palm cord, tied around the barsom, with water from 
the large basin. Each new chapter of the Yasna will be marked by this 
ritual act. Both priests recite stanzas (sts.) 1-3 and later 17-23 (Y.1.1-3, 
17-23). This recitation invites Ahura Mazda, the Bountiful Immortals, 
and all other spirit beings to the liturgy. Ahura Mazda is praised as 
radiant, glorious, the greatest, best, most excellent and just, the wisest, of 
beautiful form, foremost in righteousness, the most beneficent spirit who 
has created, fashioned and nourished humankind. 

The remainder of the first chapter (which is similar in content to Y.2-4, 
6, 7, 17, 22, 24, 59, 66) invites and honors the spirit beings and their 
associates presiding over the five watches of the day, the lords of the 


dedication generally contains words with genitive endings, e.g., “for the pleasure of Ahura 
Mazda the radiant and glorious" ( khshnumainé ahurahé mazddo raévató khvarenangható). 
The words of a longer dedication generally have accusative 'endings and each sentence ends 
in yazamaide, e.g., We worship Ahura Mazda the radiant and glorious" (ahurem mazdam 
raévantem khvarenanghantem уагатаійё). ; 

_ Throughout the Yasna, the Avestan dedication (khshniiman) for a particular spirit being 
(in our case, Ardafrawash) is said six times in all: 1) in the bun Г yasht section after 
Jravarané, TDA, 1957: 35; 2) after Y.22.22, TDA: 155; 3) after Y.24.27, TDA: 167; 4) after 
У.25,3, TDA. 169; 5) after Y.66.16, TDA: 307; 6) after Y.72.5, TDA: 332. 

All dedications are said by both.zót and raspi, except, in Y.72: Here the dedication is 
recited twice, first by the 201 alone, and after the ritual handshake, by both priests outside 
the pdwi (see n. 151 below). All dedications are shorter ones (nani) except the recitation in 

' Y.25, which contains the longer dedication (wadî khshniiman). 
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months and seasonal festivals, and the thirty-three lords who are present 
during the high liturgy in the first watch of the day.88 The 201 inserts at 
ኘ.1.11 the names of the spirit beings who preside over the specific day 
and month of this ritual enactment. He gives praise to fire, the good 
waters and vegetation, the beneficent power of the holy manthras, the law 
against demons, and the law of Zarathushtra, together with the 
beneficient power of long-cherished customs and traditions, and the good 
religion of Mazda. He invites and honors the spirit presiding over the all- 
glorious. mountain Ushi-Darena (lit. "holding intelligence") where | 
Zarathushtra conversed with Ahura Mazda, and all other mountains full | 
of the radiance of righteousness, the royal and unseizable glory | 4 
(khwarrah) created by the Lord of Wisdom, and the spirit being of! : 
spiritual wealth (Ashishvangh), good wisdom, truthfulness, justice, and ` 
prosperity. Also praised are cities, fields, waters, lands, trees, the earth ` 
and sky, the good wind, stars, moon, sun, endless lights, all creations of 
the Bountiful Spirit, and the holy male and female spirit beings. 


| 


2. The beginning of the litany to barsom 
(barsom yasht bun; 1390, I, 46-62 = TDA, ch. 2, 48-58). 


Moistening the date-palm cord, the zot and газрг begin the recitation 
of Y.2.1-3, which begins the litany to barsom. With this barsom, an 
emblem of the whole liturgy, the priests seek the help of Ahura Mazda 
and His whole spiritual creation. While reciting Y.2.1, starting with the 
words “I long for the libation [zohr] in the Yasna” (zaothra ayese yeshti) 
and ending with the phrase “I long for this barsom with the libation in 
the Yasna” (hadha zaothrem іта! baresma йуёзё yéshti), the 201, still 


38 Most Avestan and Pahlavi scholars understand the thirty-three lords (ratu) to refer to 
spirit beings who are mentioned in the first chapter of thé Yasna that is recited together 
with the first chapter of the Visperad in the Visperad ceremony. The traditional 
interpretation by learned priests, however, understands the thirty-three ratu to refer to the 
thirty-three ritual instruments (didt) used in all high liturgies. Ms. F106, folios 113г-115т 
(cf. DHAHBAR, 1923: 60) written by E.S. Meherjirana, suggests the following enumeration of 
the thirty-three d/dt: 1) fire on his firestand, 2) ladle and tongs, 3-4) sandalwood and 
frankincense, 5-6) consecrated water and the large basin, 7) knife, 8-10) the barsom, the 
metal wire across the base of the crescent-shaped stands, and the metal wire across the 
saucer of goat's milk, 11) date-palm cord, 12-13) two metal cups of consecrated water, 14- 
15) two cups of hom [рагайот] juice, the covered reserve cup and the cup nearest the 201, 
16) perforated metal! saucer, 17-18) mortar and pestle, 19-20) two crescent-shaped stands, 
21) consecrated water in the second cup nearest the 201, 22) the saucer which is to contain 
the goat's milk and the vaselike container used to fetch the milk, 23) goat's milk, 24) the 
filtered pardhom, 25) the metal saucer containing kòm and pomegranate twigs, 26) hom 
twigs, 27) pomegranate twigs, 28) sacred bread, 29) ghee, 30-31) the sacred bull's hair and 
the ring, 32-33) 201 and raspi. 

For a fuller discussion on the subject, cf. DHAHBAR, 1932: 328-329 with note 1. Judging 
from the Dénkard passage Dhahbar refers to, even in the ninth century А.С. there were two 
opinions regarding the meaning of the number thirty-three: scholastic priests understanding 
thirty-three spirit beings, ritual priests understanding thirty-three instruments or а 
required for the celebration of the Yasna. 
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standing, touches the barsom to the tips of each crescent-shaped stand 
(mah-rity) for every sentence recited. Repeating "this barsom" (imat 
baresma), the zót places the barsom across the top of the two stands 
(barsom-dàn). He sits down cross-legged on the stone seat, places the 
second and third fingers of his left hand on the elevated barsom, and rests 
his right hand on the upper rim of the large metal basin. Reciting Y.2.4- 
16 alone, the zot inserts the name of the month and day after st. 11. The 
raspi joins the 201 in saying the remaining two sts. (Y.2.17-18). 


K. The third section: beginning of the sacred bread service consecrated to 
Srosh 

( Srósh dron bun sidigar hat; D90, І, 63-144 = TDA, ch. 3-8, 58-103). 

Y.3 begins the sacred bread ceremony in honor of the spirit being 

. Srosh (srósh drón)9? and culminates in the tasting of the bread in chapter 

8. The 201, moistening the barsom, recites with the rdspi Y.3.1-5 and later 

515, 19-24. The 201 recites the remainder of Y.3 alone, inserting the name 

of the day and month after st. 13. Following the dedication to Srosh in st. 


89 This service is an integral part of the Yasna, and is not identical to the sacred bread 
service (drón yasht) pérformed as a distinct and separate ceremony. In the separate drón 
service in honor of Srdsh, six unleavened pieces of bread are consecrated, one having a cube 
of clarified butter (ghee) on it. In the Yasna service (which can be dedicated to any spirit be- 


ing [vazad]) there is only one piece of unleavened sacred bread, cut with nine marks, with a _ 


cube of ghee on it. Another difference is that in the Yasna the term srósh drón is applied not 
only to the recitation, but also to the sacred bread cake itself. For example, ms. D90, I: 142, 
referring to the tasting of sacred bread, states that “srdsh drón should be eaten” (srosh dron 
khwardan). Further, srósh drón of the Yasna differs from the sacred bread ceremony in 
x, honor of Srosh in that the former cont::ns remembrance of all five watches of the day with 


In their associated, months, six seasonal festivals, years, and thirty-three lords of holiness 


(asnyaéibyó, mahyaéibyo, ydiryaéibyd, saredhaéibyo, ratavé thr yascha thrisünscha), whereas 
the drón yasht contains the remembrance of only one appropriate period of the day (the gah 
with his associates), omitting the remaining references. 

The srdsh drón of the Yasna contains four chapters (3, 4, 6, 7) which are repeated in later 
sections. Scribes of high liturgy mss. abbreviate these repetitions by referring to the srósh 
drón section where the chapters have already been written in full. For example, the ms. K7, 
folio 42r. 9-10 of the Visperad, gives in abbreviated form Yasna 22 which is almost 
equivalent to chapter three of the 5гозй drón. Here the scribe simply says, “as is written in 
the [section of] srosh drón" (cheón pad srósh dron nibisht). 

At this point in the ritual, namely, the beginning of Y.3, the priest must make sure that 
the drón is on the ritual table, the hom and pomegranate twigs, and the goat’s milk all 
arranged properly, and four ésm-bóy placed on the two small stone blocks beside the fire 
(cf. MEHERJIRANA, 1941: 33). АП these organic ritual instruments (2/01) will be consecrated 
in the srósh drón. Also, in the dedications occurring at the end of Y. 3, 4, 6, and 7, the hom 
and pardhóm are remembered in connection with the holy spirit being (fravashi) of 
Zarathushtra. That is, just as drón is associated with Srdsh, and ésm-bdy with fire, likewise 
hom and рагайот are associated with the fravashi of Zarathushtra. 

There are three phrases repeatedly said in this section of the Yasna which are followed by 
the dedication to Srosh: Ahwarethem myazdem (lit. “food offering"), referring to the sacred 
bread; haurvata ameretdta (the Bountiful Immortals who preside over water and 
vegetation), referring to the bread made from wheat and water; gdush hudháo (lit. cow- 
product), which at present is represented by the ghee (formerly minced meatballs were 
used). Cf. K.E. KANGA, 1886: 23, n. 5. 
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20, dedications are also made to the holy guardian spirit (fravashi) of 
Zarathushtra and to.the fire, the son of Ahura Mazda. In st. 35 the zor 
and rdspi exchange the antiphonal recitation (baj) noted above, which 
properly constitutes the beginning of Y.4. 

After their antiphonal exchange, both priests recite the first phrase of 
Y.4: “These good thoughts, words and deeds" (ima humatacha hukh- 
tacha hvarshtácha), as the 201 moistens the date-palm cord. The rdspi sits 
at the place of the “fire tender" (atarwakhsh) giving full attention to the 
recitation of the 201.90 Continuing the recitation alone through st. 6 and 
later sts. 9-21, and inserting the name of the day and month after st. 16, 
the 201 rededicates all the ritual items, 1.6., the hom twigs, the рагайот, 
the consecrated water, the sandalwood and frankincense, the goat's milk, 
the barsom, and extols the religious virtues of righteousness, truth, 
prayer, the recitation of the Gathas, and the well-fashioned manthras. 
The rûspî joins the zót in reciting sts. 7-8 and sts. 22-26, the former 
containing verses of dedication to the creator Ahura Mazda, the radiant 
and glorious and “the most invisible among the invisible spirits" (Av. 
mainyéush mainyaoyéhé: Phl. тёпбейп ménógtom), and the latter 
containing dedications to Srósh, to the guardian spirit of Zarathushtra, 
and to fire. The chapter closes with the recitation by both priests of the 
ancient and sacred mdnthra, the yénghé Айтат ( y.h.), which proclaims 
that he who offers worship to the male and female spirit beings is 
recognized and rewarded by Ahura Mazda due to his righteousness.?! 

The zof recites Y.5 alone. Its opening passage contains the grace said 
before meals: “Неге we praise Ahura Mazda (ithd dat yazamaidé ahurem 
mazdam....), who has created the cattle and corn, the waters and good 
trees, the luminaries and earth and all good creations." Y.6.1-2 and 16-21 
are recited by both priests, the zot inserting the name of the day and 
month after st. 10. Included in this chapter are longer dedications (wadi 
khshnuman ) to Srosh and the guardian spirit of Zarathushtra, as well as 
a dedication to fire. 


99 While the Yasna is in progress, the rdspi may fetch from any adjacent pdwi necessary 
items for the ritual service, such as wood, a seat pad, sandalwood, etc. To do this, he must 
connect the pawi in which the Yasna is being celebrated with the adjacent рагу means of 
а paywand, i.e., a connecting object like a ladle which he lays over the furrow separating the 
two ritual areas. No one can be present in the рамт being joined. 

When a Zoroastrian wishes to offer some sandalwood pieces to the fire in the Yasna 
service, he or she may place the wood in a pdwi adjacent to the ritual pawi. The ráspi picks 
up the offering while standing in the ritual pawi, or, if he cannot reach it, makes paywand 
with the adjacent area so that he can enter it and pick up the wood. 

91 [n Visperad 1.2 the yénghé латат münthra is designated as the "performance or 
accomplishment of the Yasna” (Phi. yazishn kardàrih). When a section of the Yasna 
contains essential features of the entire Yasna liturgy, e.g., the extolling of Ahura Mazda’s 
creative power and the expression of praise and gratitude toward Him, the y.h. mánthra 
always concludes that section. 
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Y.7 begins with the dual antiphonal recitation (bdj) between the rdspi 


and zof extolling the spiritual power of y.a.v., the mdnthra par excellence 
recited by Ahura Mazda even before the creation of the universe. They 
recite together sts.1-5 and sts. 19-27, the latter passages again containing 


dedications to Srosh, to the guardian spirit of Zarathushtra, and (0 йге. 


Insts.24-25 both priests ardently desire that the offerings dedicated to the 
divine beings may reach them, and that the priests may receive help from 
Ahura Mazda. They regard themselves as praisers of Ahura Mazda and 
reciters of manthra who wish to receive the blessings of Ahura Mazda in 
both worlds and be in company with Him and His righteous sovereignty 
forever. At the recitation of st. 24 the rdspi stands facing the fire. 
Following st.25 the two priests recite y.a.v.2, during which the raspi at 
the word “actions” (shyaothnanam) takes the set of sandalwood and 
and offers it to ihe fire. This action 18 s repeated, using the second set of 
sandalwood and frankincense, during the second recitation. They both 
praise the Lord's will (Ahunawar), truthful utterance, the blessings of the 
pious (dahmán afrin), the Bountiful Immortals “Health/Perfection” 
(haurvatat) and “Life/Immortality” (ameretat), beneficent cattle, ham 
and рагайот, sandalwood and frankincense. The chapter ends with a 
eulogy to the yenghe hatam mánthra. 


[ Ү.8 bégins with the same exchange of baj between the priests as in Y.7, 
followed by the recitation of a.v.3. The raspi picks up the third set of 
sandalwood and frankincense and offers it to the fire, while saying the 
last words of st. |: "May He [Ahura Mazda] come to us through 
righteousness” (ashaya пд paiti-jamyát). Following this, the газрг walks 
around the south side of the fire to the 201, stands to the left of the 207, 
and directs his recitation of st. 2 to him: “О man, this food offering [i.e, 
the drón] which has been prepared with purity and is before you, may 
you through your righteousness be worthy of tasting it" (khvarata naró 
айет myazdem yoi dim hanghane ashacha freréticha). The zót responds 
with sts. 3-4 in which he proclaims (paraphrased): О, Bountiful 
Immortals, inspired. manthras of Mazda (den), good men and women, 
and the offering, I praise you. Among the Mazda-worshippers, whoever 
has faith in religion and offers prayer lives his life in righteousness. 
Righteousness is desecrated through sorcery and witchcraft, and the 
spirit powers of the waters, trees, and ritual offerings, punish them. He 
who recites this prayer among the Mazda-worshippers and does not act 
accordingly is a follower of sorcerers. The zot concludes with a.v.3. 
The zót, while looking at the sacred bread and continuing to keep his 
left hand in contact with the barsom, lifts his right hand toward his face 
in a brief gesture of respect. He then breaks off an edge of the sacred 
bread (from the southwest side of the drón) with his right hand, dips it 
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into the clarified butter placed at the center of the bread, and raising his 
face mask with his left forearm, throws it into his mouth (pl. 7). After 
tasting the sacred bread in this way, the 201 picks up the saucer 
containing the bread with his right hand. The ráspi removes the sacred 
bread with his right hand and places it in the container in which it was 
brought to the ritual area, and then returns to his place beside the fire. In 
order to rinse off the empty saucer, the zót, with his left hand, takes a 
metal saucer filled with water from the large basin. Turning toward his 
right, he rinses the saucer and his right hand three times, each time dip- 
ping water from the basin. He then returns the metal saucer in his left hand 
to the basin. The 201, again facing the fire and placing his two left-hand 
fingers on the barsom, dips the newly rinsed saucer into the large basin 
and pours water with a forward motion over that area of the ritual table 
where the saucer containing the sacred bread had been placed. He 
follows this procedure four times, dipping the saucer into the basin and 
reciting a.v. each time. In addition, he may fill the vaselike container 
with water, as it must be kept full throughout the ceremony. He then 
returns the saucer in his right hand to the basin while reciting y.a.v. 2. 

In sts. 5-7 the zót recites Zarathushtra's prayer which expresses the hope 
that Ahura Mazda may rule over His creations according to His will and 
with happiness, that He appoint a righteous man as ruler and that the 
wicked be driven away from the creations of the Bountiful Spirit. 
Zarathushtra is proclaimed the world ieader of the religion given by 
Ahura Mazda. 

Both priests conclude this section with the recitation of st.8, which 
blesses with joy and happiness all creations of Ahura Mazda and curses 
the distress and ill-fame of all wicked creations. All the recitations, from 
а.у.4, y.a.v.2, and sts.5-8, constitute a final manthric encirclement (the 
“leaving of the ዕቋ”) of the sacred bread ceremony in the Yasna 
dedicated to Srosh. 


4. The beginning of the litany to Нот 
(hom yast bun; D90, I, 144-195 = TDA, ch. 9-11.15, 103-122). 


Y.9 begins with a hymn to the spirit being Hom, and the section 
culminates in. Y.11 with the drinking of the filtered рагайдт mixture of 
consecrated water and crushed hom and pomegranate twigs. As the 201 


92 Some mss. locate the introductory passage to chapter nine as the final paragraph 
(nine) of chapter eight, and Geldner follows this placement. D90 and a few other mss. make 
this section the introduction to chapter nine (cf. GELDNER, 1855: 38, n. 1 to paragraph 9), 
chapters nine to eleven being called the first three sections (kardag) of the litany to Hóm. 
Dhahbar (1949: 55, n. 2) agrees with the arrangement in D90. The passage in question 
properly serves as an introduction to chapter nine because it contains the dedication to the 
spirit being Нот, followed by an exchange of Ба}. 
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moistens the date-palm cord, both priests recite a.v.3, praise the spirit 
Hóm, exchange the baj, and recite through st.2. In these passages 
Zarathushtra is depicted purifying the firestand (Av. dtarem pairiyaoz- 
dathentem) and chanting the Gathas when the spirit being Hom 


: approaches him during the first watch of the day, the Hawan Gah. The 


201 continues to recite alone Y.9.3-10.4, in which Zarathushtra and the 
beautiful, immortal Hom converse and speak of those benefactors 
(saoshyant) who preceded Zarathushtra and the blessings they received. 
In Y.10.5 both priests proclaim the strength and power which the plants 
receive through the chanting of the манга. The zot recites alonests.6- 
19, the ráspi joining him for sts.20-22, which praise the golden Adm plant, 
the sage Нот (haoma frashmi),°3 and the guardian spirit (fravashi) of 
Zarathushtra.9^ The passage concludes with y.h. 

Both priests recite Y.11.1-8, which call upon us to treat well and care 
for animals and plants. Before concluding st.8, the rdspi purifies his left 
hand with water poured from the vaselike pot located next to the large 
basin of water. With his purified left hand he picks up the pardhom cup 
(fig. 4, no. 1), returns to his place, and while holding the cup before the 
fire, takes the last remaining set of sandalwood and frankincense (ésm- 
bóy) from the stone block nearest the fire and offers it on a ladle to the 


; fire. Returning the ladle to its tray, he walks around the south side of the 
‚ fire to the ritual table and touches the рагайот cup to the southern edge 


of the barsom wires. He recites st. 9 alone, directing his words to the 201: 
“Мау this (the рагайот) have ten-fold blessings on you.”95 He pours a 
few drops of the рагайот juice on the date-palm cord tied around the 
barsom, and hands the cup to the 207, who takes it in his right hand. 
While holding the рагайот cup, the zót recites st. 10, which extols the 
exhilarating properties of the pardhdm juice. After the rdspi has returned 
to his place, both priests say a.v.3. The 20/ removes his left hand from the 
barsom, lifts his face mask with his left forearm, touches the cup to the 


93 The term лдә is used to designate a plant, the spirit being (yazad) who presides over 
it, the name of the mixture prepared in high liturgies, and the white, spiritual Adm, the 


S d d of immortality for the renovation of the world. 


94 Zarathushtra's miraculous birth is associated with the Adm plant because within its 
stalk his fravashi resided just prior to his birth. This is the reason why the dedication to 
Zarathushtra’s fravashi is recited in the filtering of the paráhóm in the Paragna service and 
in the sacred bread ceremony to Srósh (srósh drón) in the Yasna. 

95 J.M. Unvala (1924: 94, note a) quotes Bartholomae as saying this whole Avestan 
passage is a “cabalistic medley.” The passage, however, must be understood in the context 
of the ritual. The value of the рагайбт has been enhanced in manifold ways at this point in 
the rifual: it has been ceremonially prepared in the Paragnà service, consecrated in the 
sacred bread ceremony dedicated to Srdsh, and blessed in the litany to the spirit being 
Hom. That efficacious drink will now be drunk by the 207, with due praise to the spirit being 
Hóm. Far from being considered meaningless, this passage, when spoken by the ráspi to the 
201, invokes a ten-fold blessing on the chief priest and has a benevolent effect on him. This 
short mánthra of blessings is in the GAthic dialect, which increases its efficacy. 
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outer portion of his lower lip, and takes the first sip of the рагайдт. 
Looking directly at the rdspi, the raspi recites а.у.1 and offers sandalwood 
and frankincense (khush-bóy) to the fire. This sequence is repeated two 
more times, the 201 drinking the entire contents of the рагайот cup by 
the third sip (pl. 8).96 
Having drunk the parahom, the zót with his left hand takes out a metal 
saucer from the large basin and rinses the emptied cup in his right hand 
three times, each time dipping water from the basin. He returns the 
saucer to the basin, places his left hand on the barsom, fills the cup with 
water from the basin, and places it back on the ritual table, resting his 
right hand on it. The raspi places a new set of sandalwood and 
frankincense (ésm-bóy) on each of the two blocks near the fire, and 
recites with the 207 in an undertone (bista) the Pazand dedication 
(dibacha, cf. Appendix 1).97 When the name of the spirit being and the 
remembrance of the soul of the deceased are being uttered in the Pazand 
dedication, the raspi offers some sandalwood and frankincense (khush-boy ) 
to the fire. 
Both priests conclude this section by reciting in a normal voice 
(gushdda) Y.11.11-15 (content similar to Y.8 beginning with a.v.4), 
which constitutes the “leaving of the Ра?” or manthric encirclement of the 
ritual act of drinking the рагайдт. A sequence of ritual acts accompanies 
the recitation of each of the four a.v. beginning in st. 11. The zof picks up 
the cup filled with consecrated water (fig. 4, no. 1) and 
1) pours a small quantity of water on the northwest corner of the ritual 
table where the cup had been placed; 

2) pours water on the northeast corner of the ritual table just to the west 
of the barsom stand closest to him; 

3) pours water just to the west of the foot of the barsom stand furthest 
from him; and 


96 This is the practice of the Bhagaria priests. They touch the paráhóm cup to their lower 
lip first, before sipping, to insure that no drop or portion of the рагайдт should fall on the 
zót. Such an event would make his clothes ritually impure (cf. MEHERJIRANA, 1941: 27). 

In former times, the rdspi used to pour some fireash with his ladle on the empty pardhóm 
cup held by the zót in his right hand and the zót would clean the cup by pouring water from / 
the basin over it with a saucer held in his left hand. Nowadays this practice is only 
preserved in the performance of the most exalted liturgy, the Nirangdin. / 

97 There are several Pazand pieces, distinct from the dibácha, scattered throughout the i 
Yasna (cf. below pp. 107, 111, 117 n. 129, 119 n. 137, 123 n. 145, and 129 п. 155) which аге ; 
said by Parsi priests and recorded by Anklesaria in his edition of the Yasna. One such piece 
occurs at this point in the ritual just before the dibácha is said: anaoshahi gawdzishta gosh 
yak yazashne i nek рам’ kart yazashne i khub khurshét saoshyois ahuramazda ameshaspendan 
be-rasat gurja khwarehé атагауйи. Yt means (paraphrased): We do this Yasna with devotion 
and purity. May this performance continue forever till the time of Ushédar and Sóshyans 
(future saviors), and may the merit of the Yasna reach Ahura Mazda and the 
Amahraspands. May there be increase of radiance and glory. 
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4) pours water on the east side of the cup containing the ring tied with 
bull's hair (waras-dan). 


The zòt then places the emptied cup upside down on the ritual table next 
to the base of the southernmost barsom stand, and continues to recite 
y.a.v.2 of st. 11 through st. 14 alone. Using the saucer from the large 
basin, he fills the metal vase-like container (fig. 4, no. 19) with water. The 
rüspi joins him in st. 15 to conclude the section. 98 


5. The fifth section: “I profess” 
(panjom hat frastui; D90, I, 195-213 = TDA, ch. 11, a.v.3 of st. 15-ch. 
13, 122-128). 


Ashem vohu 3 introduces this section of the Yasna, which is essentially 
a profession of the Zoroastrian articles of faith.99 У.11.16-18 involves an 
exchange of the baj between priests and the recitation of one of the 
articles of faith (frastuye; cf. above) followed by a.v. 1.100 

With the moistening of the date-palm cord, the 201 recites alone 
Y.12.1-7, the rdspi joining him for the last two verses (sts. 8-9), which 
contain the short article of faith which the Zoroastrians regularly say 
after tying the sacred cord (kusti). Y.13.1-4 are said by the zót alone, the 
rûspî joining him beginning with the words “thus the two spirits 
thought" 101 (ithd татуй mamandité) to the end of the chapter (sts.4-8). 
Following st. 7, y.a.v.4 and a.v.3 are said. While reciting the first two 


‚ ».a.v., the 201 ties, with his right hand, the ends of the woven date-palm 
| leaf together with two knots, one for each y.a.v., tightening each knot 


with the word “actions” (shyaothnandm), and creating a loop with the 


98 The next section of the Yasna begins, properly speaking, with a.v.3 of Y.11.15. Ms 
D90: 195 and Dhabhar (1949: 81, n. 1) begin the new section here. Although Geldner gives 
sts. 16-18 as part of Y.11 in his edition, he rightly remarks (p. 58, n. 1 tost. 17) that they belong to 
the opening of chapter twelve. у 

99 ¥.13.8 calls this “The profession section” (fraoreitish hditish), dividing it into two 
parts: "the profession" section proper (fraoreitish; Y.12.1-7) and “the praise" section 
(astaothwanem; Y.12.8-13). Cf. GELDNER, 1885: 59, note to chapter twelve. 

Later tradition subdivides the articles of faith into three parts designated by three 
different Avestan words occurring at the beginning of each part: fravarane (^I put faith in, I 


„believe in, I profess;" Y.11.16); frastuyé (“I profess;” Ү.11.17); and dstuyé (“I profess;" 


Ү.12.9). Cf. KorwaL, 1969: 40. 

100 The Bhagaria practice of reciting a.v.1 is supported by ms. D90 (199, line 5) which 
states "the passage is to be recited once” (wachast &wamrüdig). Priests of other groups 
recite @.v.3 at this point, perhaps because in the Visperad and Vendidád ceremonies a.v.3 
always follow the frastuyé. Cf. TDA.: 354. 

101 The text here seems to ‘be incomplete, as Mills rightly suggests. Cf. MILLS, SBE 


(reprint, 1974), Vol. XXXI, Part III, 252, n. 2. Since the phrase itha mainyü...vávarezátaré | 


за hapax in the entire Avestan literature, there is no source to arrive at a plausible 
meaning. ` 
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cord (pl. 9).192 Throughout, the priest’s left hand remains in continuous 


' contact with the barsom, 103 


6. The beginning of the sixth section, the “libation offering" 
(shashom hat i *frit bun; 090, I, 213-245 = TDA, ch.14-18.8, 129- 
141)104 


The Stot Yasn begins with Y.14, a section that once was part of the 
twenty-one volumes of the Zoroastrian scriptures. !°5 The zor recites sts. 1-3 
alone, the rasp joining him for st.4, which begins with an article of faith 
(fravaráné) and ends with an exchange of baj (which properly begins 
Y.15). This recitation relates, with true love and delight, the religious 
precepts (sasticha) pertaining to the good Bountiful Immortals, and 
offers praise to them through righteousness. It also praises, with devotion 
( vantácha), those persons who ( yenghé те) are the best in righteousness 
and extends friendship to them. The desire for good rulers is expressed, 
and the zot entreats Srosh, the one who is desired from beginning to end 
(ustememchit); to be present during this worship of Ahura Mazda. 

Except for the first two words of st. 1, when he is joined by the raspi, 
the 201 recites Y.15.1 alone. Reciting "and with religious precepts” 
(sasticha), the 201 puts the loop of the date-palm cord over the western 
horn of the barsom stand furthest from him (pl. 9). This tends to pull the 
barsom bundle toward that side of the crescent-shaped stand. While 
saying “and with devotion" (vantácha), the zot strikes the inverted cup 
against the table, turns it upright and sets it down beside the barsom 
stand. 


102 The reef knot is tied here in the same way that the sacred cord (kusti) worn by all 
orthodox Zoroastrians is tied, namely, on two sides of a loop. A Zoroastrian ties the kustî, 
before every sacred act, and this ritual act of tying kustî knots on the date-palm leaf marks ` 
such a transitional moment before a very important part of the Yasna, namely the 5101 yasn, i 
the large section of the Yasna which contains all the Gàthàs central to the Yasna. ` 

103 Here y.a.v.4 and a.v.3, rather than introducing a new chapter, conclude the chapter, 
because they extol the articles of faith on the model of the last chapter of the Ahunavaiti 
Саа, which extols the whole collection of that Сава. In like manner, these concluding 
manthras extol Y.12 and 13 which are written in the Gathic dialect. 

104 The mss. of the Yasna write */rit as plyit, which can be read as fragard or fraorit. The 
word should be amended to plyt (omitting / after у) and read as frit, a transcription of Av. 
frditi or fraéta meaning “offering (of the libation)," referring to the zóhr offering. Cf. 
DHABHAR, 1949: 8! under the word frandmishn. The word frit should be distinguished from 
the term fraoreti ("articles of faith") found in the preceding section that ends in Y.13. That 
section focused on the “articles of faith;" this section concerns the 26/ሆ libation. In the 
oldest ms. of the Visperad, K7 (f. 85r. 7-8), the scribe, while abbreviating Y.59 (which is 
almost the same as Y. 17), writes “аз it occurs in [the section of] frit (cheón pad frit 
bawed)." This strongly suggests that the scribe of this ancient ms. understood Y.17 as 
belonging to the section titled frit. The Nirangistan (KOTWAL and Bovp, 1980: f. 123r.11, 
13; SANJANA, 1894: 183v.14, 184r.2) also uses the term fri? in reference to this section. 

105 The Stot Yasn belongs to the Stot Yasht Nask and extends, with interruptions, from 
Ү.14-58 (cf. GELDNER, 1904: 28). This portion includes the main texts of the Yasna, 
especially the Gathás and Yasna Haptanghaiti. 
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The zot and raspi recite 81. 2 and most of st. 3 together. When they 
recite “those of whom [are the best in righteousness]" (yénghé me) of 
81. 2, the zot picks up the metal wire placed across the saucer containing 
goat's milk, holds the lower portion against the palm of his right hand 
and the middle portion between his thumb and first finger, and with the 
same hand picks up the saucer of consecrated water mixed with goat's 
milk. He pours a small amount of this mixture into the empty cup beside 
the barsom stand and sets the saucer down. 

Keeping the metal wire in his hand, he picks up the cup beside the 
barsom stand and pours a portion of its contents back into the saucer 
from which it was poured, while reciting with the газрг the phrase 
“through righteousness” (ashat hachá). He returns the cup to its place, 
dips the end of the metal wire into the saucer, and libates the date-palm 
cord with it by moving the wire back and forth across the cord. This is 
the first time in the Yasna liturgy that the zot libates the cord with the 
metal wire; with this ritual act the mixture of consecrated water and 
goat's milk becomes а “libation offering" .(zohr). The wire used for the 
libation is designated “the йу of zóhr" (Guj. zóhrno tay).106 As the zot 
recites “to the end" (ustememchit) of st.3, he replaces the metal wire 
(zohr tay) across the top of the saucer, and recites the remainder of st.3 
alone. 

The exchange of baj (Y.15.3) properly begins Y.16.!97 At the start of 
this chapter, the zot picks up the mortar with his right hand and sets it 
upside down on the table, grasping it by the base and placing it inverted 
in the large basin of water. This recitation invokes Ahura Mazda, great 
in wisdom, the spiritual reality of the highest order, the most beneficent, 
who makes the whole good creation prosper. The thirty spirit beings and 
the Bountiful Immortals are also invoked, 108 together with all the visible 
spiritual powers (sun, moon and stars), holy Zarathushtra, his guardian 
spirit, his religion and laws. Further, milk and nutrition, the flowing 
waters, and growing trees are all praised for giving strength to the 


106 This metal wire is called the zdhr tay in the Paragnà because the milk saucer on which 
it is laid contains the “‘libation offering" (zóhr) poured from cup no. 2 (cf. fig. 7, no. 2). 
called the zdhr cup. In the Yasna proper, as we have seen, the metal wire is also used for 
offering a libation (zohr) from the milk saucer to the date-palm cord. The zdhr tay is the 
counterpart to one ofthetwo twigs (/rdgam) in ancient Irani ritual (cf. KoTWAL,1974: 270-272). 
107 This is the only occurrence in the entire Yasna liturgy where the zot uses the phrase 
у.а.у. уб atarevakhsho... in place of y.a.v. уд zaota... As previously noted (cf. above, n. 69), 
dtarwakhsh refers to one of the eight priests in Avestan times. It appears that in the ancient 
Yasna liturgy the dtarwakhsh may have been performing some important function at this 
point in the Yasna, hence this reference. It is most appropriate, therefore, that the rZspi 
stands at the place of the dtarwakhsh while responding to the zót. 
ES 108 The Zoroastrian calendar of thirty days in a month is patterned on the model of Y.16 
wherein thirty spirit beings, from Ohrmazd to Anagran, are remembered in sequence. 
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universe and opposing demons, female evil spirits, wicked heretics and 
tyrants. И 

Y.17.1-2, and later st. 11 and sts. 17-19 are said Бу. both priests, the zót 
inserting the Avestan name of the day and month after st. 10. This 
chapter is almost identical with Y.6. Y.17.11 names the various kinds of 
physical and spiritual fires that are adored: the fire which is Ahura 
Mazda’s son, the fires in the bodies of men and animals, the fires in trees 
and plants, the fire of lightning, and the fire of royal lineage. 

Both priests recite the opening verses of Y.18.1-2, which ask that 
Ahura Mazda grant prosperity and immortality to those who know 
righteousness and the moral order through good thoughts, words, and 
deeds. Reciting st.2 twice, the zot dips the end of the metal wire (zóhr 
йу) into the mixture in the saucer and libates the date-palm cord. He 
continues to recite alone sts. 3-7 (Y.18.2-8 are identical to Y.47).109/Both 
priests say sts. 8-9, the former recited twice as the 201 libates the date- 
palm cord. 

The last passage of st. 9 is an introduction to the three most ancient 
and holy prayers, namely Ahunawar, Ashem Vohu, and Yénghé Hatam, 


-called “Lords” (Av. bagha) among the manthras. This belongs, properly 


speaking, to the beginning of the next section. 


7. The Hymns 
(bagán; 1390, 1, 244-268 = TDA, ch. 18: 9-21, 141-149): 
the beginning of the Ahunawar (ahunawar bun).110 


This section is generally known as the “Praise to the Hymns" (bagan 
yasht) and consists of three chapters (kardag). While reciting, y.a.v.4, the 
201, remaining seated, puts his feet together, his right toe over. the left, ^ 
and libates the date-palm cord with the mixture of consecrated water and 
goat's milk. While saying a.v.3 he replaces the metal wire on the saucer. 
The rûspî recites the beginning lines of Y.19.1 (up to “О holy one” 
[ashdum]) with the zot, the remainder of Y.19 through Y.21 the zot 
recites alone. 

In Y.19 Zarathushtra asks Ahura Mazda: What was the mánthra that 
you spoke, even before creating the sky, waters, earth, cattle, plants, fire, 
righteous men, and all that has the seed of righteousness? Ahura Mazda 


109 The placement of the first chapter of the Spenta Mainyü Саша (i.e, У.47) in Y.18 | 


and later in Y.68 is significant. Y.47 réfers to Health or Perfection ( Haurvatd!) presiding || 


over waters, and the ritual actions taking place during this recitation include the libation of 
the date-palm cord with the metal wire (Y.18) and with the cup of consecrated water (Ү.68). 
As is the case throughout the Yasna, reasons for the repetition of certain passages are often 
found in connection with the ritual actions taking place. 

110 This section belongs to the Bag Nask of the ancient Zoroastrian scriptures (cf. 
GELDNER, 1904: 28). The Phl. text of the Shdyest né-shdyest (Tavadia, 1930: 149, st. 25b) 
refers to the Ahunawar as one of the hymns. For a discussion оп bagán, see TARAPOREVALA, 
1922: 174, 176. 
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replies: It was Ше mdnthra of Ahunawar that I proclaimed before 
creating the sun and all good creations and after creating the Bountiful 
Immortals. Among all the holy spells I have said before, now, or in the 
, future, the Ahunawar is the greatest and is equal to the whole physical 


i world. One who learns it with industry saves himself from death. !11 The 
201 affirms that whoever recites the Ahunawar in this world with 


understanding recognizes Ahura Mazda as the Spiritual and temporal 


| | leader. The recitation of thè Ahunawar without any interruption or 


omission is equivalent to the Gáthàs recited one hundred times; with 
omissions or interruptions, the value of it is ten times less. 

Y.20 contains a eulogy of the Ashem Vohu mánthra, proclaimed by 
Ahura Mazda for the righteous in both the material and spiritual worlds. 
When the reciter of this manthra says “righteousness is the highest good” 
(ashem vohu vahishtem asti), he puts into practice the law of the spiritual 
life. By reciting “happiness to him who gives happiness to others” (ushtd 
asti ushtá ahmái), he resolves to take part in the happiness of others; 
while reciting “righteousness is best for him who acts for the sake of 
righteousness” (hyat ashdi vahishtái ashem), he recognizes the efficacy of 
all mànthra for the person who knows the manthra. 

Y.21 praises the Yénghé Наш as the manthra of Zarathushtra 
worthy of worship. The reciter recognizes both the law of Ahura and the 
worship of Ahura Mazda in it. He also recognizes in this manthra praise 
for those holy in conduct and the Bountiful Immortals. Ahura Mazda 
offers happiness to him who gives happiness to others, and He has 
declared a righteous person the best among all human beings. 


8. The beginning of the ^óm-pounding section 
(hom *koftan hat bun; D90, I, 268-332 = TDA, ch. 2227.11 up to 
khshathremchá, 149-177).112 


Both zot and ráspi recite Y.22.1-5, which state the priests’ earnest 
desire to approach Ahura Mazda and his spiritual creation with the 


111 The twenty-one words of the Ahunawar are equal to the twenty-one volumes of the 
Zoroastrian scriptures, and those who live their lives according to these scriptures achieve 
the highest heaven and are saved from death, for their memory lives on forever on account 
of their good deeds. 

112 This section is commonly called hómást, a term which does not seem to apply here 
and is to be distinguished from the ceremony of hómást (cf. KOTWAL, 1969: 149). A clue to 
the proper reading of the word can be found in the earliest dated Avestan ms. K7 (A.C. 
1288), which titles the section wm ..ZTWNTn on f. 4lv. 14. Based on the Frahang i 
Pahlawig, this term can be restored to WZTWNm, an ideogram for Phl. kóftan, meaning 
"to beat, strike, pound." Cf. EBELING, 1941: 49.38; JUNKER, 1912: ch. ХХІ.3; MACKENZIE, 
1971:51. Further evidence for calling this section “hom-pounding” can be found in ms. 1390, 
which states at the beginning of this section: “Опе should place at least three twigs of hom 


and one pomegranate twig [on the ritual table] (hom pad kamistih 3 148 ud иглагат párag-e 
nihishn)." 
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praises of hôm and all other aspects of the ritual offering: the milk, date- 
palm, water, iron and stone mortar, 113 barsom, the Gathas, sandalwood and 
frankincense, and the ritual fire. With the words “this hom” (imem haomem) 
of st. 1, the zot, using the metal wire (zdhr tay), libates the date-palm cord 
withthemixture ofconsecrated water and goat’s milk. Recitingalonests. 6-18 
(generally identical to Y.3), the 201 inserts the name of the day and month 
after st. 13. The ráspi joins the zot in sts. 19-22, followed by the appropriate 
dedication to the spirit being in whose honor the Yasna is being celebrated. 
While reciting sts. 20-22, the 201 libatesthe date-palm cord again, after which 
he places the metal wire back on the saucer. This recitation (sts. 20-22) with 
the accompanying libation, followed by the dedication, is then repeated. 

In Y.23.1-3 the zót declares his earnest hope to approach with praise 
all the guardian spirits (fravashi) of the holy souls of the dead, who 
maintain the sky, cattle, and the fetus in the womb. He also desires to 
approach with praise the guardian spirits of all living spiritual beings. 
The ráspi joins him in sts. 4-5, which are essentially a summary refrain of 
the previous passages. 

Y.23.5 properly begins Y.24, and while saying the "I profess" 
(fravarané) passage, the zót picks up the saucer containing the three hom 
twigs and one pomegranate twig (fig. 4, no. 4), and places it next to the 
cup near the base of the southernmost crescent-shaped barsom stand. 
Holding the adjoining sides of the cup and saucer together with his 
thumb and index finger, the zót picks them up and touches them to the 
extended southern edge of the elevated barsom wires. He maintains this 
contact between the cup and saucer and the barsom wires throughout the 
recitation of st.5. Following this, the zot and газрї exchange the bdj. 
While saying “Мау the 201 proclaim to me the y.a.v." ( y.a.v. zaotd frd mé 
mruté), the chief priest pours a small amount of the zohr mixture from 
the cup onto the date-palm cord (tipping the cup and saucer only slightly 
so the twigs do not fall out). Then he sets down the cup next to the base 
of the metal stand furthest from him, and places the saucer containing 
twigs back on the west side of the table. Both priests complete the rest of 
the bdj. : 

The second pressing of the hom twigs (the first took place in the Paragna 
service, cf. above, pp. 78-85) commences in Y.24. As both priests recite the 
first line of st. 1, the zót takes the mortar out of the large basin of water 
and sets it upside down on the ritual table directly in front of him. He 
recites alone the remainder of st.1 through st. 11, beginning with the 


113 [n Avestan times two types of mortar were known, the stone mortar (asmana 
h@vana) and the iron mortar (ayanghana havana). The former was used probably for 
pounding the Adm and pomegranate twigs, and the latter for making a sharp ringing sound 
during the ceremonies. The Persepolis findings give support to this interpretation (cf. 
Boyce, IJ, 1982: 148-149). 
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words “this hom” (iman haomanscha), and later sts. 14-26, inserting the 
day and month names after st. 2] (Y.24 is generally identical to Y.4). 
The rdspi joins the recitation in sts. 12-13 and 27, followed by the 
appropriate dedication, and sts. 32-33, beginning with the phrase “We 
proclaim these [offerings] for the guardian spirits of the holy" (dat dish 
avaedhayemi ashaonam fravashinám ). 

Both priests recite Y.25 uptost. 3, followed by the longer dedication ( wadi 
khshnüman) to the spirit being in whose honor the Yasna ceremony is being 
performed. In st. 1 the 201 strikes the rim of the inverted mortar against the 
table three times, while saying "We worship the Bountiful Immortals, good 
rulers, good bestowers" (améshd зреша hukhshathra hudhaonghé yaza- 
таідё ), and then sets the mortar upright on the table. With his right hand he 
picks up the three hom twigs from the saucer and drops them into the 
mortar, saying: "We revere this hom offered with righteousness” (imem 
haomem ashaya uzddtem yazamaidé). With the words “We revere this 
mixture of milk and consecrated water offered with righteousness” 
(imamcha gam jivyam ashaya uzdátàm yazamaidé), the 201 picks up the 
cup located near the base of the barsom stand and pours a small amount 
of the goat’s milk into the mortar, then returns the cup to its place. As he 
says the next phrases, “апа we revere this pomegranate tree offered with 
righteousness (imdmcha urvarám hadhanaépatam ashaya uzdatém yaza- 
maidé), the 201 picks up the pomegranate twig from the saucer and drops 
it into the mortar. 

With his right hand he takes the cup of consecrated water located on the 
western side ofthe table (fig. 4, no. 2), and pours asmall amount ofits contents 
into the mortar saying: “these libations [zóhr] are for the good [waters]" 
(aiwyó vanguhibyð imáó zaothrao).114 He replaces the cup on the table 
and both priests conclude the chapter. 

Thezoótcontinues alone with Y.26.1 -10, except for the first stanza. As both 
priests recite st. 11, *We revere the souls of the departed who are of the holy 
guardian spirits” (iristandm urvand yazamaidé yao азһаопйт fravashayo), 
the 201 takes the nine-holed sieve (siirdkhdar tashta )fromthe water basin and 
movesitsiowly acrossthetable, dripping water, and placesiton topofthecup 
beside the barsom stand. 

An exchange of baj begins Y.27. While the газрг recites his portion of 
the баў, he offers a piece of sandalwood and frankincense (ésm-boy taken 
from the westernmost stone block) to the fire. When the 201 responds 
antiphonally in the baj, he removes the pestle from the water basin, 
holding the top of it between his thumb and index finger and resting the 
upper portion on his middle finger. He rubs it once around the basin's 


14 The Avestan text defines zóhr as consecrated water possessing hóm twigs (haom- 


avaiti), milk (gaomavaiti), and pomegranate twigs (hadhdnaépatavaiti) offered up with 
righteousness. 
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inner rim, starting from a point to the northeast and proceeding clockwise. 
Both priests recite st.1, accompanied by a sequence of ritual gestures by 
the 201 (identical to the first pressing in the Paragna, cf. above, р. 81): 


“temporal lord” (ahumcha) 


“spiritual lord” (ratumcha) 


“who is Ahura Mazda” 
(yim ahurem mazdám) 


"for smiting the wicked Angra 
Mainyu” (snathài angrahé 
mainyeush drvato) 

"for smiting Aéshma [the demon 
of wrath] of bloody club” 

( snathái aéshmahé khrvi-draosh) 


“for smiting the gigantic demons” 
(snathai тагатуапат daévanàm) 


“for smiting all wicked, lustful 
demons" (snathdi vispanam 


the 201 strikes the bottom of the 
pestle against the ritual table 


strikes the other end of the 
pestle against the table 


strikes the bottom again 


strikes the outer eastern rim of 
the mortar 


strikes the outer southern rim of 
the mortar 


strikes the outer western rim of 
the mortar 


strikes the outer northern rim of 
the mortar rapidly and repeatedly 


daévanam уағепуапатсһа drvatám) 


The zot dips the pestle into the basin of water and shakes excess water 
drops unto the floor (off to the north side of the basin). Following the 
recitation of st. 1, both priests utter the following Pazand imprecation in 
an undertone (bista): “Мау the evil spirit [be] broken! May there be 
one hundred thousand curses on Ahriman!” (shikashta gana-mainyo bar 
ahreman leánat sad hazár Бағ), and the zot places the pestle in the mortar. 
In st.3 they recite y.a.v.4 with the accompanying sequence of ritual 
actions: while uttering the first three y.a.v., the zot pounds the kòm and 
pomegranate twigs in the mortar with the pestle held in his right hand 
(his left hand remaining in constant contact with the barsom); reciting the 
fourth y.a.v., he continuously strikes the inside of the mortar left and 
right with the pestle, with increasing speed, making a deep ringing sound. 
In st. 4 they recite four times an appeal to Ahura Mazda to reveal the 
best chants of the Gathas so that they may be recited along with good 
deeds (mazda at mói....). This recitation is accompanied Бу a second 
pounding of hom and ringing of the mortar. The third pounding begins 
with the phrase “to desirable Companionship” (а airyema ishyo) in st. 5, 
which speaks of the joy given those who love the Zoroastrian religion 
with true conscience and who always have good thoughts and act from 
the pleasure of their hearts. They receive delight and reach paradise. 

Leaving the pestle inside the mortar, the zét pours a small amount of 
water from the cup of consecrated water into the mortar three times, 
each time reciting a.v.1. “I filter hom" (haoma pairi hareshyante. ...) begins 
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st. 6, a passage which together with st. 7 proclaims that the sovereignty of 
Ahura Mazda is established through the leadership of righteousness, and 
that by living life according to the commands of Ahura Mazda onecan taste 
goodness, and will urge others to taste it. He moves the pestle with his right 
forefinger around the inner rim of the mortar, starting on the eastern side and 
proceeding clockwise. Attheclose of this recitation he reachesintothemortar 
and takes hold between his thumb and forefinger the remnants ofthe crushed 
twigs and compresses them against the lower part ofthe pestle with his thumb. 
Reciting “Thus they [the ahunawars] are indeed very beneficial to us,” he 
touches different items on the ritual table with the residue and pestle (cf. also 
the Paragna, pp. 82-83 above): 


“thus” (ወወ the 201 touches the barsom laid across 
the tops of the barsom stands 
“indeed to us" (zi ne) touches the saucer containing the mixture 
of goat's milk and consecrated water 
touches the cup underneath the sieve 
“beneficial” (humayo) next to the southernmost barsom stand 


touches the ritual table 


66. » 
very" (tara) returns the residue and pestle to the 


"they are" (anghen) mortar 


Again saying y.a.v.4, the zot pounds the hóm and pomegranate twigs in the 
mortar with the pestle, ringingthe mortar duringthe fourth y.a.v. by striking 
the inside of the mortar repeatedly from left to right: 

While both priests recite st. 8 three times, the 201, resting the pestle across 
the palm of his right hand, picks up the mortar around its stem (holding it 
between the second and third fingers) and swishes the contents to mix the 
residue with theliquid. Heemptiesthemortarintothenine-holedsieve placed 
over the cup, now designated the hóm сир.115 Placing the mortar, with the 
pestle in it, back on the table, he picks up the sieve by grasping it from above 
with his whole hand, using the middle finger to clear the residue of twigs offthe 
holes to allow the liquid to flow through to the cup below. The recitation of 
st. 8seeks forgiveness for sins committed mistakenly, and asks forlordshipin 
this world through good reputation and the joy of paradise in the next world. 
On the third recitation the 201 and rdspi repeat the last phrase “give lord- 
ship in every place" (2041 kahydichit paiti), as the zot places the residue 
back in the mortar. 

While both recite sts. 9-11, beginning with “О Ahura, make me pure" (us 
moi изагезйуа ahurá), the 201 picks up the sieve and places it on top of the 


115 The filtered hom mixture prepared in Y.27 has goat's milk (jivam) as one of its 
ingredients. The filtered рагайдт prepared in the Paragna contains по jiwám. 


108 


mortar, then takes the hom cup, and after pouring a small amount into the 
mortar through the sieve, places the cup on the sieve atop the mortar. 


9. The Hymn of the Ahunawar 
(Ahunavaiti Gatha; 1390, I, 332-11.406 = TDA, a.v.3 of ch.27.11-34, 
177-214). 


Reciting a.v.3, the 201 repeats the gesture of pouring a small amount of 
liquid from the hûm cup into the sieve with each ashem vohu. This, 
together with what follows, properly begins Y.28.116 While both priests 
recite “I profess” (fravarane; Y.27.12), the zot picks up the hom cup from 
the sieve on the mortar and holds it against the southernmost edge of the 
barsom. Following this passage, the 201 and rdspi exchange the Ба}. While 
saying y.a.v. zaotd..., the 201 pours a small amount of liquid from the hom 
cup onto the date-palm cord, then returns the cup to its place at the base 
of the barsom stand, placing the sieve over it while completing the 
remaining Рај. 

Y.28 begins the Ahunavaiti ("possessing Ahunawar") Сања (Y.28- 
34), which was composed on the model of the most ancient manthra, the 
Ahunawar ( y.a.v. ).117 Both priests recite sts. 1-2 and 13, a eulogy to all the 
Gathas and a prayer of supplication to the Bountiful Immortals and 
Righteousness that they may accept the sacred hymns. Repeating st. 2, the 
201 libates the date-palm cord with the metal wire (zohr tay) by dipping it in 
the mixture of consecrated water and milk. This gesture accompanies the 
beginning of Y.28 and the repetition of this passage at the end ofeach chapter 
of this Gatha. The 201 recites alone sts. 3-12, which is essentially a prayer for 
seeking divine assistance through Good Mind, Righteousness and the Lord 
of Wisdom. This, like all the succeeding chapters in the Ahunavaiti Gath, is 
followed by y.a.v.4, a.v.3, praise of the chapter’s name, and у.й. 


116 Following Y.27.11, the prayer that begins with a.v.3 (and continues to the end of that 
chapter) is an introduction to the Gathas. Ms. 090 calls this section “The beginning of the 
Gathas” (gdhdn bun). Cf. also DHABHAR, 1949: 123. 

АП Avestan mss. with Pahlavi translation add, after the exchange of 24}, y.a.v.4, a.v.3, 
ahunem vairim yazamaide, ashem vahishtem sraéshtem améshem spéntem yazamaidé, y.h. 
These prayers are properly placed here for they contain the most ancient mdnthras which 
accord so well with the antiquity of the Gathas and are composed in the same poetic meter. 
This kind of introduction precedes any important section. It is the case, however, that all 
“pure, simple" (sada) mss. which contain only the Avestan with accompanying ritual acts, 
omit these prayers. The scribe of the original ms. from which all existing sdda mss. 
descended, may have omitted to write this y.a.v.4 section. Priests today follow this sada 
tradition and omit the above prayers. 

Geldner includes, in his edition of the Yasna, the passages beginning with y.a.v.4 (1885: 
97-98, sts. 13-15; also 97, n. 1 to 13), but omits the exchange of baj and mistakenly says that 
the mss. with Phl. translation replace the рау with the above-mentioned. prayers. The mss. 
with Phl. translation indicate that the exchange of baj should be done by stating in a very 
succinct manner at the proper point: waz girishnih (“taking of the bay"). 

117 Each strophe of the Ahunavaiti Gatha consists of three lines, each line composed of 
seven plus nine (somestimes eight) syllables. Cf. GELDNER, 1885: 98 m. 
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The zot alone utters Y.29.1-11, the raspi joining him for two recitations 
of stanza 12 (equivalent to Y.28.2), during which the zót libates the 
date-palm cord. This chapter speaks of the lamentation of the cow (a 
figurative reference for humanity as a whole), which is exposed to 
oppression, and the choice in the synod of divine beings of Zarathushtra as a 
divine prophet. The prophet’s teachin gs will bringsafe dwelling and peace on 
earth. 

Y.30.1-11 the zot recites alone. The raspi joins him for the concluding 
portion, accompanied by the libating of the date-palm cord. This chapter 
sets forth the fundamental teaching of Zarathushtra, that each person 
must choose between good and evil, just as the two invisible spirits in the 
beginning made the choice. The wise choose the right path, and those of 
evil knowledge the wrong path. The reward for the good choice, 
according to Y.31, is bliss for the possessor of Truth and a miserable 
existence for the deceiver. 

While saying sts. 5-10, the 201 once again pounds the twigs in the mortar 
with the pestle. Throughout sts. 11-22 he rhythmically rings the mortar by 
striking the pestle against the inside rim of the mortar. The rdspi joins in the 
two recitations of st. 23 (equivalent to Y.28.2), while the zot libates the date- 
palm cord. This is followed by y.a.v.4. When the first y.a.v. is said, the 201 
pours asmall amount of water fromthe zdhrcup (fig. 4, no. 2)intothe mortar. 
During the second y.a.v., he pounds the twigs; during the third he rings the 
mortar. Sayingthe fourth y.a.v. hepicksupthe mortar (retainingthe pestlein 
his right hand), swishes its contents, and pours it into the sieve. Setting the 
mortar on the table, he places the pestle inside it, resting the upper portion of 
the pestle against the southern side of the rim. Reciting the concluding a.v.3, 
the zérliftsthesieveslightly and rubsthe unpounded particles oftwigs with his 
index finger. Setting the sieve back on the cup, he picks up the residue and 
drops it in the mortar, 118 

The same ritual actions are repeated in Y.32, the 201 pounding the twigs 
beginning with the third lineofsts. 3-6, stanzas which referto thescoffers who 
are bred by the bad mind. He rhythmically rings the mortar during the 
recitation of sts. 7-16, which speaks of the strength of evil in the face of which 
Zarathushtra reaffirms his faith in the Wise Lord using the weapons of Good 
Mind and Righteousness. He beseeches Ahurato grant him ап ever-renewing: 
spiritual life. The zot repeats st. 17 with the rdspiwhile libating the date-palm 
cord, and concludes this chapter with the same ritual activities described in 
У.31. 

Thethird pounding ofthe hémand pomegranatetwigs commences withthe 
recitation of the third line of Y.33.4. The rhythmic ringing of the mortar 


118 Anklesaria (1957: 197) and Kutar (1917: 108) omit the ritual activities connected with 
y.a.v.4-here and in Y.32. 
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accompanies sts. 7-10, stanzas in which Zarathushtra craves for 
immortality and the cup of all-happiness, and asks Mazda to strengthen 
the material life of all who lead the good life through Good Mind, 
Desirable Dominion, and Righteousness. Following st. 10 both priests 
recite in an undertone the Pazand phrase “Мау the evil spirit [be] 
broken! May there be a one hundred thousand curses on Ahriman” (cf. 
above Y.27.1ff). While saying this phrase, the zot dips the pestle into the 
large basin of water, vigorously shakes it and then places it in the water. 
Reciting st. 11 (= Y.27.8) with the raspi three times, the zot swishes the 
contents of the mortar and empties it into the sieve. He empties the cup 
of consecrated water (fig. 4, no. 2) into the mortar and places it upside 
down on the table. He again swishes the water in the mortar, empties the 
contents into the sieve, and places the inverted mortar on the table. 
Slightly lifting the sieve and rubbing his finger against the residue, he 
places it back on the cup, picks up the residue, squeezes it over the sieve 
while reciting three times "Give lordship in every place" (adai kahyaichit 
paiti), and,then carefully throws the residue on the clean floor near the 
western side of the firestand. The raspi picks up the residue and places it 
on the bark of the burning wood, away from the flame, to allow it to dry. 
It will be offered to the fire by the raspi in Y.62. 

The zot then places the sieve on top of the inverted mortar, and 
striking the inverted cup against the table, sets it upright in the sieve, 
forming a three-tiered structure of mortar, sieve and cup. Both priests re- 
cite Y.33.12-14, stanzas in which Zarathushtra submits himself totally to 
Ahura Mazda and dedicates his own life as the first offering. During this 
recitation, the zot takes the Adm cup lying beside the barsom stand and 
empties it into the cup in the sieve. He dips the empty Hom cup into the 
basin of water, rinses it, and empties the contents on the floor behind the 
basin. Filling that cup again with water from the basin, he pours water 
over that area of the ritual table where the cup had been set, and places it 
there inverted. Both priests recite st.15 twice while the 201 libates the 
date-palm cord. Without any further ritual gestures, the priests complete 
the recitation of this chapter. 


As the 201 recites Y.34.1-3, the ғазрг purifies his left hand, using the 
vaselike container near the water basin. The 201 hands the rdspi the sieve 
containing the cup, which the rdspi takes in his left hand and approaches 
the fire. With his right hand he picks up the last set of sandalwood and 
frankincense (ésm-boy), lying on the stone block nearest the fire, and 
places it on the ladle. Facing east, he touches the ladle to the rim of the 
fire vase and recites with the 201 st. 4, a eulogy to fire (paraphrased): 
O Ahura Mazda, your fire is strong, pure and resplendent, radiant, 
courageous, and powerful over evil. Whoever harms him (the fire), You 
punish accordingly. While saying this the rdspi offers sandalwood and 
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frankincense (ésm-bdy) to the fire. He returns the sieve and cup to the zor 
who places them in the middle of the table and continues reciting alone 
sts. 5-14. 119 The 207 removes the cup from the sieve and places it on the 
base of the inverted mortar. Rinsing the sieve with water he places it in 
the basin, then takes the saucer containing the mixture of milk and 
consecrated water (with a metal wire across it) and places it on the cup 
on top of the mortar (pl. 10). 

Both priests recite st.15 four times (= Y.27.4), and conclude Y.34 by 
extolling the whole collection of the Ahunavaiti Gatha. 


10. The beginning of the Hymn of Seven Chapters 
(yasht i haft hat bun; 090, II, 406-431 = TDA, ch.35-42, 214-224), 


The next seven chapters comprise the “Hymn of Seven Chapters” 
(yasna haptanghaiti).20 Both priests begin Y.35.1-2, repeating the 
second paragraph. These passages praise Ahura Mazda, the Bountiful 
Immortals, the good spiritual and material creations, and those who 
perform good thoughts, words, and deeds for this and the other world. 
The remainder of the chapter (sts. 3-10) is recited by the zot alone. The 
recitation continues to praise the holy, beautiful, and sovereign Ahura 
Mazda, the teacher and hearer of manthras. It urges that all who know 
the good should declare, practice, and teach it to others, for any person 
among the living who wishes to live the best life in both worlds should 
practice righteousness and charity. 

The 201 recites the next seven chapters (Y.36-42) alone, with the 
exception of the closing verse of Y.41. At the commencement of Y.36 the 
raspi offers sandalwood and frankincense (Khüsh-bóy) to the fire. This 
chapter lauds fire, for fire is the most beneficent presence of Ahura 
Mazda. Through fire one approaches Ahura Mazda and humans are 
made happy; it is fire that purifies all and will effect the greatest of all 
works (the purification of the world at the time of the resurrection and 
renovation). Lightning (Av. vazishta) is one kind of fire, a swift courier of 
Ahura Mazda. The sun is the most exalted of all luminaries, the most 
beautiful among all the forms of Ahura Mazda. 

Y.37 (— Y.5) includes, besides the grace said before meals (cf. p. 95), 
sincere expressions of thanksgiving for the guardian spirits (fravashis) of 
holy men and women, for the excellent and most bountiful Best 
Righteousness, and for ali creations of Ahura Mazda. 

Y.38 lauds the earth which gives us nourishment, the female spirit 


119 Ms. D90, I, 400 ends with the phrase убї vanghéush vaédemnd manangho which is the 
first line of Ү.34.7. 


120 This section, properly speaking, consists of seven chapters, but an eighth is added to 
it as an addendum. The ms. D90 titles the eighth "Addendum to the Hymn of Seven 
Chapters” (abarwarag Г haft hat yast). The tradition views the whole of this hymn as a 
poetic, metrica] composition with stanzas of three lines. Cf. KOTWAL, 1969: 53, st. 51. 
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beings, the trickling waters that gather and become streams and rivers, 
flowing, maintaining and purifying the world. Through these Ahura 
Mazda is praised, remembered and thanked. Not only the (visible) waters 
are thankfully praised, but also the precious fluids that sustain all 
creations, humans, animals and plants. 

Y.39 eulogizes the soul of the cattle and their creator, the souls of 
travelers and horsemen, of holy men and women who respect the law of 
Ahura Mazda. Praise is offered to the ever-living and ever-beneficent 
Bountiful Immortals, both male and female, who dwell in the Good 
Mind, and to Ahura Mazda whose thought, speech, and creative work 
are good. Ahura Mazda is approached through good companionship, 
righteousness and humility. 

Y.40 beseeches Ahura Mazda to bring increase and great wisdom to 
His creations, that the reward given the devout may also help others. The 
eternal companionship of Ahura Mazda is assured through the friend- 
ship of righteousness. Truthful persons are sought who appropriate 
righteousness and who are wise and industrious. That such gifts be given 
to relatives, partners, and friends is also requested, and through their 
charity the love of Ahura Mazda 15 received. 

Y.41 trusts that the good sovereignty of Ahura Mazda will be forever. 
The Lord is praised as the wisest sovereign among all that exist in both 
worlds. Lives are dedicated to the wise and truthful Lord, and it is hoped 
that those who love Ahura Mazda and derive courage from Him, and 
who call themselves praisers and manthra reciters, will be worthy of long 
life. 

Y.42 again praises the Bountiful Immortals and refers to the Hymn of 
Seven Chapters. Thankful homage is given the springs of water, bridges, 
roads and the meeting places of various routes, mountains with 
waterfalls, lakes replete with water, and abundant harvests. The earth 
and the sky, the strong winds, tbe summit of Mt. Alburz, the good mind, 
the source of righteous persons, the safe return of priests — all are 
praised, as are beneficent fish and animals, the flying birds, and the 
fresh and exalted hom, which keeps away disease and is the promoter 
of the world. 


11. The Hymn of Happiness 
(Ushtavaiti Gatha; D90, Ц, 431-480 TDA, ch.43-46, 224-245) V1 


The first and last verses of Y.43, which both priests recite twice, 
proclaim that happiness comes to him who makes others happy. The 
remaining passages, which the 201 recites alone, are reflections on the 


121 Each strophe of the Us/itavaiti Gathd consists of five lines, except Y.46.15, which has 
four, each line composed of four plus seven syllables. Cf. GELDNER, 1885: 140 n. 


113 


holiness and bountifulness of Ahura Mazda. The zot continues with 
Y.44.1-20, extolling the creative power of the Lord of Wisdom, who 
made the sun and the stars, makes the moon wax and wane, and is the 
architect of light and darkness, sleep and waking, morning, noon and 
night, which are the monitors to the wise for performing meritorious 
actions. Y.45 begins with an admonition to beware of those who would 
destroy one’s spiritual life, and enjoins listening to the teachings of 
Zarathushtra. Y.46, the last chapter of this Hymn of Happiness, speaks 
of Zarathushtra, the first to teach the worship of Ahura Mazda as the 
most powerful Lord, and refers to the challenges and success of his 
mission, protected by the Good Mind and fire, the son of Ahura Mazda. 


12. The Bountiful Spirit Hymn 
(Spenta Mainyu Саа; 090, 11, 480-506 = TDA, ch.47-50, 245- 
257), 122 


Both priests recite Y.47.1 and 7 twice, a declaration that Ahura Mazda 
grants prosperity and immortality to the pious through his Bountiful 
Spirit and the Good Mind. Stanzas 2-6 ask that the Bountiful Spirit grant 
humans health and life so that good things and correct thinking may be 
cultivated, and the righteous separated from the false. This chapter is 
also recited in a later section of the Yasna dedicated to the waters 
( àb-zóhr ). 

Y.48 emphasizes that from birth on, righteousness is best for all 
humans, good rational deeds being best, for each person will be held 
responsible for his life. It is also desired that good, not bad, rulers should 
govern, and through Good Mind the future saviours of the world will 
carry out the judgment of the Lord. 

In Y.49, Zarathushtra renounces those who are false and cultivate an 
evil life of bad deeds and vile utterances. Their destiny in the afterlife 
will be in the dominion of the Lie. Y.50 is essentially an adoration of 
Ahura Mazda, Zarathushtra lifting his voice on behalf of the wise and, 
with outstretched hands, pledging utmost praise to Wisdom. 


13. The Hymn of Good Dominion 
(Vohu-Khshathra Gatha; 090, II, 506-519 = TDA, ch.51 [except the 
concluding y.a.v.2], 257-263).123 


Both priests recite Y.51.1 and 23 twice, an appeal that the right 


122 Each strophe of the Spenta Матуй Gáthá consists of four lines, each line composed 
of 4 plus 7 syllables, with the exception of Y.48.5-6 which has 5 plus 7 syllables for the most 
part. Cf. GELDNER, 1885: 166 n.; 169 n.1 to st. 5. 

123 Each strophe of the Vohu- Khshatlire Саша consists of three lines, each line composed 
of 7 plus 7 syllables. Cf. GELDNER, 1885: 179n. 
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governing power be brought about and sustained in the world. The 
remaining stanzas speak of Mazda's promised recompense for all true 
disciples and refer to Mazda's fire of molten metal that will punish the 
false in the end-times. 


14. The beginning of the chapter on the good (blessings) 
(vanghucha hat bun; 090, II, 520-524 = TDA, ch. 52, 263-264). 24 


Y.52, properly beginning with y.a.v.2 recited by both priests, is a 
chapter inserted between two Gathas. The zót continues with a prayer for 
blessings to all good persons and to the entire holy creation, a prayer 
which appropriately precedes the marriage Gatha, Y.53. The raspi joins 
the zót in the recitation of st.8, an invocation for the blessings of joy and 
happiness to the whole righteous creation, with a curse on the whole 
wicked creation. 


15. The Hymn of Best Wishes 
(Vahishtà Ishti Саша; 090, YI, 524-532 = TDA, ch. 53, 264-268). 125 


This Gàthà is a wedding sermon, immortalizing the marriage of 
Zarathushtra's youngest daughter, Paouruchista, with Jàmaspa. Both 
priests recite Y.53.1 and 10 twice, and st. 9 three times, the latter a 
declaration of a blessed life to those who live honestly and a hellish life to 
those who prefer evil. 126 


16. The beginning of the chapter on Companionship 
(érman hat bun; 1390, II, 532-534 = TDA, ch.54, 268). 


This prayer, said by both priests, asks that the spirit being Compan- 
ionship (Av. airyaman) come to give joy and happiness to the good mind 
of Zoroastrian men and women. Y.54.1 (= Y.27.5) is recited four times, 
extolling the greatest gifts of Ahura Mazda, righteousness and truth. 127 


124 D90, II, 520, GELDNER, 185, and DHABHAR, 228, begin Y.52 with y.a.v.2. 

125 According to Geldner, each strophe of the Vahishta Ishi? Саа consists of two short 
lines, each of seven plus five syllables, and two longer lines, each of seven plus seven plus five 
syllables. The mss., however, attribute five lines to Y.53.6 (cf. D90, II, 527-528; DHABHAR, 
1949: 232-233; KOTWAL, 1969: 51-52, ch. 13, 42, and 44). D90 enumerates the verses and 
lines of all five Gathas and the Yasna Haptanghàiti, and reaches a total of 278 verses which 
contain 1016 metrical lines. Cf. KOTWAL, 1969: 55, ch.13.51; ANKLESARIA, 1964: ch.28.5. 

126 The concluding invocations to the Vohu-Khshathra and Vahishta Tshti Gathas suggest 
that in the ancient past they both contained more than one chapter. Both refer to a 
collection of chapters (Av. папаша, Phl. hamdahishnih “collection” ). What constituted this 
collection is unknown, the contents having been irretrievably lost. 

127 This prayer is a most efficacious mdnthra for driving out diseases. Part of it is 
composed in the Gathic dialect and the prayer will be recited at the time of the future 
restoration of the world. This mdnthra has fifty-seven words, parallel to the fifty-seven years 
during which that great event will be brought about. The Airyaman prayer itself has 
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17. The beginning of the chapter on all hymns 
(wispa gah hat bun; 1390, II. 534-539 = TDA, ch.55, 269-270). 


Reciting alone, the zot celebrates the entire compilation of the five 
Gathas. All that we are and have is dedicated to the holy hymns, which 
are the very food and clothing of our souls. These hymns are the 
bestowers of all rewards in the next world, and in this life are the source 
of good wisdom, righteousness, charity and knowledge. They are worthy 
of study, to be learned and taught, the very makers of the renovation. 


18. The shorter litany to Srósh 
(Srdsh yast i Кей; D90, II, 539-543 = TDA, ch. 56, 271-272). 


The zòt recites Y.56.1-4 alone, the rdspi joining him in st. 5. The litany 
asks that the spirit being Srósh be present in this place during the 
performance of the Уазпа, since it is through Srosh that the inspiration 
from Ahura Mazda is heard by us, His truth realized by following the 


right path, and the recitation of His praises for the whole good creation 
spoken. 


19. The beginning of the litany to Srosh 
(Srósh yast Бип; 090, ЇЇ, 543-563 = TDA, ch. 57, 272-281).128 


Y.57, commonly called the longer litany to Srdsh, begins with a 
dedication to Srosh recited by both priests, followed by an exchange of 
баў. The rdspi continues to recite through st. 4 with the 267, who chants 
the remainder of the chapter alone. During the recitation of sts. 1-18 the 
zót libates the date-palm cord. This litany praises Srosh as the first who 
worshipped the Bountiful Immortals with barsom, and the first to chant 
the five Gāthās. Srósh is likened to the fortified home of pious men and 
women whose weapon strikes the demon of Wrath (éshm). This spirit 
being also strikes the demoness of the Lie (druj), and is the promoter and 
sentinel of the world, for he dwelis among the creations of Ahura Mazda. 
It is through Srosh that the courage, knowledge, and sagacity of the 
Bountiful Immortals guard the earth; Srósh is the revealer of the 
religion, the "shower of that which is seen" (Av. daénd-disd). As the 
courageous warrior, mánthra-incarnate, Srósh is strong of arms, and the 
smiter of demons’ skulls. 

A Pazand recitation by both priests follows st. 35. It is said in an 
undertone and extols the holy Srósh as strong, mánthra-incarnate, having 
miraculous weapons, and being the chief of Ahura Mazda's creation. 129 


ር. plus the twelve words of a.v. and the concluding invocation of twenty- 
one words (cf. ANKLESARIA, 1964: ch. 28, sts. 5 and 7, 102-103). Airyaman - 
worker of Ardibehesht (Best Righteousness). ; А PEU 
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This is followed by a normal articulated recitation of y.a.v.2, and a 
dedication to Srosh. 130 


20. The beginning of the chapter on "prosperity" 
(tatsdidish hat bun; D90, Il, 563-587 = TDA, ch.58-59.32, 282- 
288)131 


Y.58-59, generally known as the "manthra of prosperity" (fshüsho 
manthra), contains the prayer to be uttered before the Last Judgment. 132 
The 201 recites alone Y.58, composed in Gathic dialect and expressing joy 
in prayers done with good intention, resulting in benefit and victory for 
Ahura Mazda. The chapter declares that a righteous man, through piety, 
industry, charity, wisdom, and humility, and through the fire of Ahura 
Mazda, protects and takes care of the prosperity of the world. АП 
thoughts, words, deeds, cattle and men are dedicated to the Bountiful 
Spirit (5реша Mainyu). 

Both 201 and газрг recite Y.59.1-2, 11, 17-18, 28-29. This chapter is 
identical to Y.17 and 26 combined, except for the addition of sts. 28-32, 
which praise the spirit being Victory (Bahram), the victorious Sdshyans, 
one’s soul and guardian spirit (fravashi), the barsom tied with the date- 
palm cord, and the libation offering (гой). In st. 28 the zot removes the 
loop of the date-palm cord from the western horn of the metal stand. The 


128 Y.57 belongs to the ancient Bagān Yasht Nask. Cf. GELDNER, 1904: 28. 

129 TDA, 281, gives the Pazand recitation said by Parsi priests as follows: srósh ashó tag? 
tan-framan shikaft-zin zin-awazár salar i daman ahuramazda be-rasát. Geldner (1885: 204- 
205) does not give the Pazand dedication to Srósh either in the text or in a note. 
However, in n. 4 of st.34 he gives the Avestan dedication to Srosh. If the Yasna is dedicated 
to Srosh, Y.57 ends with the phrase yasnemcha... dfrindmi. Dhabhar (1949: 248) ends Y.57 
with y.a.v.2, omitting the Pazand and Avestan dedications to Srosh altogether. 

130 The dedication is said here only when the Yasna is performed in honor of any spirit 
being except Srósh. Ms. D90, 563, gives this injunction: “if there is a dedication to Srosh, 
sraoshahé ashyéhé.. should not be spoken" (Phl. agar shnüman Г srésh bawed sraoshahé 
ashyéhé пе афауёа guftan). The reason for this omission is to be found in the type of 
dedication spoken at the conclusion of any Yasna service. A dedication to the spirit being in 
whose honor the Yasna is being performed concludes every service; it serves as a leaving of 
the Бау for that performance. If the particular Yasna is dedicated to 8፲65ከ and this formula 
is said at the conclusion of Y.57, it would constitute a leaving of the baj and would 
conclude that service. Therefore it is omitted here. If, however, the Yasna is dedicated to 
any other spirit being, then this dedication to Srdsh is said as it does not constitute the 
closing baj for that service. 

Zoroastrians recite the litany to Srósh every day in the Aiwisruthrem Gah, invoking his 
blessings. There are two types of Afrinagan services to Srosh, one common occasion being 
in honor of the living or dead or at thanksgiving prayers [jashan], the other occasion being 
in the Aiwisruthrem Gah during the first three days after death and also in the Uzérin Gah 
of the second of the last four days in the ceremony of initiation into priesthood (nawar). 
The former type excerpts sts. 1-8 from Y.57, whereas the second type excerpts sts. 15-18. Cf. 
KorwaL, 1988: 306, st. 5 and n. 32. 

131 Y.58 belongs to the ancient Haddkht Nask. Cf. GELDNER, 1904: 28. 

132 Cf, GELDNER, 1904: 28. 
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raspi, having walked along the eastern side of the pawi stands on the left 
side of the ritual table near the barsom, faces the fire, and addresses the 
zot with the words of st. 30 (paraphrased): You are good, may that which 
is better than good reach you; you are worthy of being а 201, you are 
worthy of that reward because of your advanced good thoughts, words 
and deeds. The zot replies to the rdspi: May more than what is good 
reach you; may there not be more evil than what is due; may I not suffer 
more evil as well. While saying this, the 201 strikes the inverted cup near 
the metal stands against the table, rights it, and replaces it on the table. 
In st. 32 both priests praise the Ahunawar, Ashem Vohu, the manthra of 
prosperity (fshushoó manthra), the Hàdokht Nask (the name of one of the 
21 volumes of the Zoroastrian scriptures),!133 and the Stot Yasn. During 
this recitation the rdspi, who has returned to his place near the fire, offers 
sandalwood and frankincense (khush-boy) to the fire. 


21. The benediction of the pious 
(Av. dahma dfriti, РЫ. dahman afrin; 090, II, 587-598 = TDA, у.а.» 
2 of ch.59.32-61, 288-292). 134 


Y.60 is a prayer of benediction which properly begins with y.a.v.2. The 
201 unties the two knots of the date-palm cord with his right hand, and 
both priests exchange the baj. They recite st.1 (= Y.43.3) as the 201 dips 
the recently righted cup into the large basin, fills it with water, and places 
it on the table directly to the north of the three-tiered cup, saucer, and 
inverted mortar. The 20/ recites alone sts. 2-11 (sts. 2-7 are popularly 
known as the Avestan tan-dorosti).135 This benediction asks that there 
may be in this house triumph of obedience over disobedience, peace over 
discord, charity over miserliness, humility over arrogance, true speech 
over false speech, righteousness over wickedness, and that all may 


prosper. The benediction concludes with the affirmation that Ahura : 


Mazda rules over all His creations and that happiness is attained through 
righteousness (Y.60.8-10 = Y.8.5-7). The raspi joins in the recitation of 
sts. 12-13, which emphasize that through righteousness alone can one be 
in eternal companionship with Ahura Mazda. 

Y.61 begins properly with st.13 of Y.60. This chapter proclaims the 
pervading presence of the manthras Ahunawar, Ashem Vohu, Yénghé 
Hàtàm, and Dahman Afrîn. These powers of holy utterances oppose and 
dislodge Angra Mainyu, full of death, and his evil creation of thieves, 
robbers, heretics, sorcerers, tyrants, and evil speakers and workers. 
During the recitation of the last line of st.5, which states that those who 


133 Cf. KOTWAL and Воур, 1982: 242. | 
134 For a description of dahmdn Gfrin, cf. KOTWAL, 1969: 106 n. 68. ' 
135 Y.60.2-7 are recited in the Afrinagan of Dahman. 
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are of good wisdom are praisers of righteousness (stavas ashd yë huddo 
yi henti), the 201 picks up the barsom in his left hand, and with his right 
hand takes the metal wire lying across the saucer and inserts it halfway 
into the barsom bundle. Then with his right hand he picks up the wire 
lying across the base of the two metal barsom stands, and while holding 
it, picks up the saucer on top of the cup and mortar and places it near the 
center of the ritual table. 


22. The beginning of the litany to fire 
(Gtakhsh niydyishn bun; 090, II, 598-608 = TDA, ch. 62.1-10, 293- 
295).136 


Standing оп the priest’s stone seat, holding the barsom bundle in his 
left hand and one metal wire in his right, the zof recites with the газрг 
Y.62, the litany to fire, which begins with y.a.v.2 (pl. 11). The raspi offers 
to the fire the dried residue of hom and pomegranate twigs that had been 
placed on the bark of the burning wood in the Paragna and Y.33 (cf. 
above pp.83,111). The fire is addressed as the son of Ahura Mazda, wor- 
thy of praise and adoration. Happiness is bestowed on the person who, 
mortar in hand, approaches the fire with fuel, barsom, and milk. Further 
rewards are sought: nourishment, long life, greatness, wisdom, an eloquent 
tongue, intelligence, manly courage, power, proper duration of sleep, 
steadfastness in work, vigilance, and progeny who possess innate 
wisdom, maintain their elders, are warriorlike, and bring prosperity to 
the family and country. The fire looks to the hand of all who approach, 
and being honored, pleased and satisfied by the offering, bestows many 
blessings. 

Following st.10 both priests say, in an undertone, a Pazand passage 
which extols the Lord Ahura Mazda as the promoter of all humankind, 
and asks that there be intelligence, steadfastness, and virtue for the 
faithful worshippers of Ahura Mazda. It concludes with Amen.1?7 The 
zót sits down during this recitation. 


23. The beginning of the libation to the waters 
(Gb-zóhr bun; 1390, II, 608-691 = TDA, ርከ.62: 11-ch.70, 296-322)138 


The “‘libation to the waters" (ab-zohr) begins with a.v.3 of Y.62.11. 


136 D90 has a colophon on pp.599-600, copied from the ms. written by Hooshang 
Siyavakhsh Shahriyàr Bakht-Afrid Shahriyar Wahram Khusrawshah Andshag-Rawan in 
A.Y. 864 (= А.С. 1495). Hooshang Siyavakhsh placed this colophon after y.a.v.2 and 
before the recitation of the litany to fire, thereby encircling his colophon with benedictions. 

137 Т.Р. Anklesaria (1957: 295) gives the Pazand recitation said by the Parsi priests as 
follows: ahura mazda khwaddi awazini i mardim mardüm sardagan hama sardagan 
hambdyaste i véhàn шт véhdin i mázdayasnan agahî astavani пекі газапаа aédun bad. 

138 Although Geldner (1885: 216) considers sts. 11-13 as belonging to chapter sixty-two, 
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Reciting this praise to righteousness, the zot picks up the cup on top of 
the inverted mortar and pours a small amount three times into the cup 
directly north of the mortar. Reciting st.11 which venerates the good 
waters and asks that they accept the libation, the zot, still holding the 
metal wire and the cup in his right hand, touches the cup to the date- 
palm cord and then to the base of the inverted mortar, back and forth, 
three times. He places the cup back on the base of the mortar. Both 
priests recite one of the articles of faith (fravardné) and exchange the bdj. 
During the exchange, the 207 replaces the metal wire across the base of 
the two metal stands, removes the single metal wire inserted in the 
barsom bundle, then uses it to libate the date-palm cord while both 
priests recite Y.63.1-2 (cf. Y.15.2 and 56.2). Completing the libation, the 
201 recites st. 3 alone, as he fully inserts the metal wire into the barsom 
bundle. 

У.64 properly begins with y.a.v.4 followed by a Gathic line excerpted from 
Ү.46.3. The remainder of this chapter (sts. 2-7) is identical to Y.50.6-11. In 
this recitation by the zó? the faithful appeal to Ahura Mazda for help to win 
the race against the forces of evil, and with outstretched hands vow to serve 
the Wise Lord with “the renowned footprints of milk" (a metaphor for the 
strength received by the Lord through the Yasna ofthe faithful). 139 The raspi 
joins the zòt for the utterance ofthe last words of st. 3, “for help" (avanghé) 
and the first words of 81.4, “with footprints to you" (mat vào paddish). 
During the first utterance the 201 picks up the metal wire lying across the base 
of the two metal stands, holds it against the palm of his right hand with his 
fourth and fifth fingers, and lays the southernmost metal stand on its side, the 
top facing east. With the second phrase, the zot lays the other metal stand on 
its side, its northernmost foot resting on the southern foot of the first stand, 
and places the metal wire across their lower stems. 

Ү.65 is a litany to waters (dbàn niydyesh). Both priests recite sts. 1-5 
which praise the cosmic river Ardvisür as pure, undefiled, widely flowing, 
healing, and opposed to demons. The Ardvisür purifies. the semen of 
males and the wombs of females, aids the latter in giving birth, and gives 
them their milk. As the largest of all rivers that flow on this earth, it is 
worthy of worship and adoration for it promotes life and furthers the 
world. It meets the ocean “of many inlets” (Vourukasha), which all rivers 
join. 

As these verses are recited, the 207 picks up the cup on top of the 
inverted mortar with his left hand, holding the barsom bundle against the 
palm of his left hand with his fourth and fifth fingers. Saying the phrase 
in st.l, "I praise the water" (yazái дрет), he picks up the inverted 


ms. 1390 beings a new section with Y.62.11 and titles it db-zóhr. Dhabhar (1949: 264 and n. 
2) concurs with D90. 
139 Cf. INSLER, 1975: 101.7-8, nn. 9 and 10. 
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mortar with his right hand, strikes it against the table three times, and 
sets it upright on the table. Saying “spotless Ardvisür" (aredvim suram 
anahitàm), he pours a small amount of mixture from the cup held in his 
left hand into the mortar. Reciting '"wide-flowing" (perethu-frakam) he 
picks up the milk saucer with his right hand, pours a little milk into the 
mortar, and sets it back down on the table. Saying "healing" 
(baeshazyám), he takes, with his right hand, the cup placed directly 
north of the mortar and pours a small amount of its mixture into the 
mortar. 

Holding a cup in each hand, the zót pours the mixture from the cup in 
his left hand into the cup in his right, reverses the gesture and pours from 
the right hand cup into the left, and once again pours from the left to the 
right. Immediately upon doing this, he sets the right-hand cup on the 
table just in front of him, shifts the other cup to his right hand, and 
slipping his feet into his open shoes, stands up on the east side of the 20/5 
seat facing the water in the basin to the west.149 The казр comes and 
stands next to the zot on his left side, and also faces west, continuing to 
recite with the 201 through st. 5 (pl. 12). 

The zot alone recites sts. 6-11, which remember the guardian spirits of 
those righteous persons, living or dead, born or yet to be born, who 
utilize the waters of Ardvisür for the benefit of the world. It is also urged 
that these pure, beneficent waters of Ahura Mazda not be advantageous 
to harmful persons such as thieves, heretics and the unrighteous. The 
ráspi joins the zot in reciting sts. 12-13, which urge that the waters grant 
these favors as well as wealth and virtuous, benevolent progeny. Other 
spirit beings are also invoked, such as the Bountiful Immortals, the holy 
guardian spirits, the fire, and the spirit beings Mihr, Srosh, Rashn, and 
Burz.!4! The 201 recites st. 14 alone, the rdspi joining him in sts. 15-18. 
The 201 sits down on the stone seat and makes the repeated gesture of 
touching the 20йғ cup to the edge of the mortar and to the date-palm 
cord, back and forth, throughout the recitation. Concluding the chapter, 
the zót places the 20/7 cup on the table just west of the cup north of the 
mortar. 


140 The ritual of facing the water at this point accords well with the injunction given in 
the ms. D90, II, 616 which says that while reciting the litany to the waters "the waters 
should be viewed" (db be nigirishn). The litany to waters should only be recited during the 
daylight and not at night. When the night service of the Vendidàd reaches Y.65, the first 
daylight watch (the Hawan Gah) has already begun. 

141 These spirit beings are cited for numerous reasons. Mithra is associated with the sun 
and presides over the first watch of the day which is dear to Ardvisur; Rashn means "truth" 
and is associated with the judgment of the individual soul on the dawn of the fourth day 
after death; Burz (“exalted”) is linked with the source of waters and the zohr offering in all 
high liturgies; Srósh is the ruler of the material world; fravashis maintain the waters, 
holding them firmly in place, and fire is all-pervasive in the universe. 
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An exchange of baj, in the fashion of Y.7 (у.а.у.уб zaotd....) begins 
Y.66.142 Both priests recite a.v.3 and sts. 1-2, the first paragraph 
dedicating the offering containing hom, goat’s milk, and pomegranate to 
the waters of Ahura (i.e., Ardvisiir), for the pleasure of Ahura Mazda, 
the Bountiful Immortals, Srosh, and the fire of the Lord of Wisdom. 143 
The 201 repeats the gesture of continually touching the cup to the mortar 
and the date-palm cord during this recitation, replacing the cup on the 
table before beginning st. 2. Y.66.2-16 is identical to Y.7.5-19. The zot 
recites sts. 3-15 alone, inserting the appropriate name of the day and 
month after st. 10. The raspi joins the zot in sts. 16-17, the latter passage 
(identical to st. 1) being said twice, along with the dedication to the spirit 
being in whose honor the Yasna is performed. During this repeated 
recitation the zót again touches the cup to the mortar and the date-palm 
cord back and forth, replacing the cup on the table at its conclusion. 

Y.67.1-3 (Ү.67.1-4 = Y.23.1-4) and later sts. 5-7 (= Y.38.3-5) are 
recited by the 207 alone. These passages extol the guardian spirits 
(fravashis) who maintain the creations of Ahura Mazda, including the 
waters. The dedication to the fravashis in st. 4 is said by both priests, as is 
the case throughout the Yasna. The waters that gather and become 
streams and rivers, flowing, maintaining, purifying the world, and the 
precious fluids that sustain all humans, animals and plants, are again 
remembered and thanked in sts. 5-7. During the recitation of the last 
phrase of st. 4 (which does not occur in Y.23.4), “Мау it come to us 
through righteousness” (ashaya nó райі-јатуйі), the 201 picks up the 
westernmost cup and pours some of its contents over the date-palm cord, 
as the priest holds the barsom against the northern rim of the mortar (the 
liquid falling into the mortar below). Reciting sts. 5-7, the zót places the 
cup on the rim of the mortar just to the east of the barsom, slides it 
around the rim to the west side of the barsom, then back again, 
continuously. 

With the first phrase of Y.68.1, "To you, the waters of Ahura" (aétat 
te ahurané ahurahé) the zot again pours some of the mixture in the cup 
over tbe date-palm cord and continues the sliding gesture with the cup on 


142 Ms. D90, 11, 631 and Dhabhar (1949: 273) give the triple antiphonal recitation in 
place of the dual exchange of bdj mentioned in the sada mss. The former seems to be 
incorrect since Y.66 is almost identical to Y.7 which has the dual exchange of Bdj. 
Moreover, the nearly identical recitation in the latter part of the Visperad ceremony agrees 
with the tradition of the sada mss. (cf. TDA, 1957: 417). Geldner (1885: 223.19) also agrees 
with the dual exchange. 

143 Av. ahurdnish ahurahé “the daughter of Ahura” designates Ardvisür who presides 
over the waters of Ahura. In Y.38.3, Av. ahurdnish is glossed by “pond, spring, and even 
other waters” (Phi. armésht ud chahig ud abdrigiz db). Y.68.6 also seems to refer to the 
waters of Ardvisur which flow on this earth and meet in the sea Vourukasha. The waters 
enumerated аге those of ponds, fast-flowing streams and rivers, springs, waterfalls, canals, 
and rainwater. 
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the rim of the mortar through the recitation of st. 8. In these passages the 
hope is expressed that even if the waters have not been well-cared for, 
this offering will be acceptable and pleasing to them. Hard work has been 
undertaken for the prosperity of the world, and such works of 
righteousness and increased virtues have pleased the soul. Ardvisür is 
entreated to come down and be present in the worship, and while the zot 
and газрї recite st. 9, “Мау you hear our Yasna, O waters of Ahura” 
(srunuydo nó yasnem ahurane ahurahé), the zot again pours a small 
amount of mixture over the date-palm cord into the cup. This gesture is 
repeated while they say “Мау you be pleased by our Yasna, О waters of 
Ahura” (khshnuydo по yasnem айигапе ahurahé). During the recitation 
of the remainder of sts. 9-13, the 201 again makes the sliding gesture with 
the cup on the mortar’s edge. It is proclaimed that on him who 
consecrates the waters with offerings filtered by a holy man, the spirit of 
waters bestows luster and glory, health and happiness, victory and 
wealth, progeny with innate wisdom, long life, and a shining paradise full 
of bliss. А 

The rdspi joins the 201 in reciting in undertone the Pazand phrase 
which expresses the hope that the female spirit being Ardvisiir (the 
honorific term фапи “lady” is used һеге), 144 who drives away diseases, 
will come with joy and wealth, together with Ahura Mazda and the 
Bountiful Immortals. 145 The zot continues the sliding gesture of the cup 
on the mortar’s rim during this recitation, which is followed by y.a.v.2, 
said by both priests in a normal voice. While saying "actions" 
( shyaothnanam) in each y.a.v., the 201 pours some of the mixture over the 
date-palm cord into the mortar, and then continues the sliding gesture. 

Ү.68.14-18 are recited by the zot alone, the гар joining him insts.19- 
24 (Y.68.16-19 — Y.8.5-8). The first set of passages asks for a good, 
joyful and enduring dwelling for the family offering these libations, and 
praise is offered the spirit being Ram (Joy). In st. 19 the zot concludes the 
sliding gesture, picks up the saucer with his left hand, and puts it on top 
of the mortar. He picks up the cup directly in front of him with his left 
hand (still holding the barsom), and while saying st.20 two times mixes 
the contents of both cups, first pouring from right to left. This passage 
(= Y.35.2) praises those who think good thoughts, speak good words, 
and do good deeds in this world and for the next. He places the cup in his 
left hand back on the ritual table and holds the furthest end of the 
barsom against its northern rim. 

In st.21 the 201 recites: “Мау I acquire the good blessings of good 
wisdom, and by this (ritual act) proclaim our praise for this fervent 


144 The Pazand бапи corresponds to the general meaning of Av. ahurani. 
145 T. D. Anklesaria (1957: 314) gives the Pazand recitation as follows: ardvi sura Бани 
yaskapan khwaram khwástam ahuramazda ameshdspandan be-rasad. 
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offering to the waters, О you, good waters.” This sentence is repeated 
three times while the zot enacts the following ritual sequence: 
"good wisdom" (vanguhim idhat) the zót strikes the cup in his 


right hand against the eastern 
rim of the cup on the ritual table 


"may I acquire good blessings" strikes the southern rim of the 
(adam vanguhim ashim) cup 
“and by this [ritual act]” strikes the western rim 


(Geha nicha) 


“we proclaim” (mrīmaide) strikes the northern rim 
pours a portion of the mixture 


“We then praise this fervent : 
from the upper cup into the 


offering to the waters” 


(izao yaoshtayó арб at lower cup 

yazamaide) picks up the cup on the table 

"thus, oh you good" with his left hand and pours a 

(uiti уй уё vanghéush) portion into the cup in his right- 
hand 

"and you, waters (аразейа vào) pours a portion from the right 


hand cup into the saucer on top 
of the mortar and places the cup 
in his left hand on the table. 


Continuing with the phrase “We ask for" (jaidhimndo) the 201 empties 


the milk saucer into the mortar with his left hand, and with his right ' 


hand dips the cup into the mortar, filling it with the mixture. He covers 
the mortar with the inverted milk saucer and with his left hand picks up 
the cup from the table, then mixes the contents of both cups, pouring 
from right to left three times. Replacing the cup in his left hand on the 
ritual table and retaining the cup in his right hand, he stands to the east 
side of the stone seat and faces east. 

The ráspi, who has been tending the fire, walks over to the 201 and 
stands beside him, facing east while reciting sts. 22-23. The first verse of 
st. 23 is said three times: “Further my good thoughts, and give unto my 
body righteousness and virtue" (volu ukhshyà mananghā khshathrá 
аѕрасһӣ ushté tanum). Turning and facing south, they recite the second 
verse three times: *May (my soul reach) that light which is the highest of 
the high" (imdo raocháo barezishtem barezemanam ).146 Facin ፪ west, they 
say three times: "The change will come through thee, Oh Bountiful 
Spirit” (yahmi зреша thwá татуй urvaésé јаѕд). Reciting a.v. 3, the zót 
takes his seat and places the cup in his right hand into the cup on the 
table, tipped sideways toward the east. Both priests recite an article of 
faith (fravarané) and exchange the bdj. 


146 Following the Phl. translation. Cf. DHABHAR, 1949: 281. 
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The 201 picks up the tipped cup and touches it first to the inverted milk 
saucer covering the mortar, then to the date-palm cord around the 
barsom which he is holding in his left hand. He continues this gesture 
back and forth, between the saucer and the date-palm cord, throughout 
the twofold recitation of st.24 (= Y.47.1). Again the zòt inserts the cup 
sideways into the cup on the table and recites alone sts. 25-29 (= Y.47.2- 
6). The rdspi joins the recitation of st. 30 as the 201 repeats the gesture of 
touching the cup to the covered mortar and date-palm cord. Both recite 
a.v. 3 and a eulogy to the Spenta Mainyu chapter. 147 

Together the priests recite Y.69.1-3 (extracted from Y.15.2) in which 
praise and friendship are offered to those persons, past or present, who 
are the best in worshipping Ahura Mazda with righteousness. Each of the 
three verses ends with a different declaration; the first ends with “Good 
Mind is best” (уойй mano vahishtem), the second verse with a.v.1 in praise 
of righteousness said twice. The third, said three times, ends with “Good 
Desirable Dominion is the most helpful gift" (уойй khshathrem vairim 
Бакет aibi-bairishtem). During this recitation the 201 repeats the gesture 
of touching the cup to the covered mortar and the date-palm cord. 

Y.70.1-8 is said by the zot alone. Praised are Ahura Mazda, the creator 
of the universe and giver of joy, the Bountiful Immortals, the good rulers 
of good wisdom, the spiritual leader Zarathushtra and the law he has 
given, through which paradise is attained. Further praise is offered to, 
among others, Srosh, the good waters, the navel of the waters, and all 
creations of Ahura Mazda worthy of worship. During the first verse, the 
201 pours a small amount of the mixture from the cup in his right hand 
over the date-palm cord, held over the cup on the table. He again sets the 
cup sideways into the cup on the table, tilting it toward the east. This 
concludes the “libation to waters" (áb-zohr). 


24. The beginning of the litany to the whole [creation] (wisp yasht bun; 
D90, II, 691-721 — TDA, ch.71-72, 322-335)148 


Y.71.1-15 is recited by the 201 alone. At the commencement of this 
recitation he pours a small amount of mixture from the cup over the 
date-palm cord, held in such a way that the liquid falls into the cup 
below. He inserts the cup sideways into the cup on the table, and with his 
right hand grasps his left hand, thereby holding the barsom in front of him 
with clasped hands. With this gesture of righteous devotion, the zót recites 


147 The Spentà Mainyü chapter (Y.47) is recited “before water" (Av. pailydpdm; Phl. 
padirag i db) as it is part of the db-zohr section. In ancient Iranian practice the @b-zdhr 
section may have been celebrated in front of natural streams (cf. BOYCE, 1966: 113, nn. 2 & 
8). 

148 Тһе common Phl. word for “all, whole" is harwisp. Here the unusual use of the term 
wisp, a transcript of the Ау, term vispa "all, whole," is due to the fact that throughout 
Ү.71.4-11, ура is regularly recited in its various inflected forms. 
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Zarathushtra’s response to the questions asked ከሃ his disciple 
Frashaoshtra: What homage should be given to the lords of creation, and 
what is the summation of the Gàthàs? Praise of Ahura Mazda, of 
Zarathushtra, his fravashi, and the Bountiful Immortals, is the answer. 
Praise is given the whole creation, the Mazda-worshipping religion, every 
metrical line of the Gãthãs, the mdnthras, the law against demons, 
long-cherished customs and traditions, and the whole physical and 
spiritual holy world created by Ahura Mazda. The whole Yasna is 
praised, including the Stöt Yasn that contains the five Gathas. Just as 
pure, dry and well-examined wood-fuel is reduced to ashes by fire, in the 
same way, it is proclaimed, all the words of Ahura Mazda annihilate 
completely bad thoughts, words and deeds. The waters of streams and 
rivers are praised, as are all growing trees, the land, sky, stars, the moon 
and sun and all endless lights, and all animals that live in water or on 
earth, flying, leaping and grazing. All mountains, lakes, and fires are 
honored, as are all those creations that give us strength. The holy Gathas 
are remembered and revered for the protection and care they give our 
souls, as is the efficacious Yasna of Seven Chapters (Haptanghaiti). 
Righteous friends who are kind and loving are honored, and the 
admonition is given that a person who is a friend of the wicked is himself. 
wicked. These, it is proclaimed, are the best words Ahura Mazda spoke 
to Zarathushtra. 

Portions of the next two paragraphs (sts.16-17) are said by both priests, 
who pray for happiness and praise industry, a good mind, health and 
soundness of body to withstand sickness, plague and lamentation. The 
priests twice recite the verse of st. 16 (= Y.43.1), which begins with the 
phrase "happiness unto him" (ushtá ahmdi), and recite three times a part 
of st. 17, ending with the word “lamentation” (amayavaydoscha). As 
they recite these verses, the 201 touches the cup to the covered mortar and 
to the date-palm cord several times. 

Replacing the cup sideways in the cup on the table, the 201 recites 
alone the remaining portion of sts. 17-20, again holding the barsom in 
front of him with clasped hands (sts. 19-21 = Y.6.14-16). The rdspi joins 
him in the recitation of sts.21-24 (st.22 = Y.26.1), the concluding 
portion of which praises the holy fire, the son of Ahura Mazda,149 the 


149 Y 71:23 begins with the sentence “We praise the fire... (atarem ...уагатаіаё) whichis in 
all ancient mss. written in Iran, and in mss. written by Irani scribes in India (cf. D90, II, 709; 
GELDNER, 1885: 236; DHABHAR, 1949: 290). A few mss. written in India prefix the word “Thee” 
(thwam } tothis sentence, and the present Parsi practice isto recite thwdm dtarem... at this pointin 
the Yasna service. Y.71.23-24 are recited also in prayers dedicated to the five watches of the day, 
with the prefix thwam. It may be that this latter mentioned usage in the prayers led to the Parsi 
practice in the Yasna. T.D. Anklesaria (1957: 328n.) offers a different explanation. He observes 
that if the fire vase is placed on the floor of the pdwiat this point in the ceremony, only the word 
Gtarem should be recited. If the fire remains on the firestand, then thwám dtarem should be said. 
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barsom, the libation (zohr), the date-palm cord, the source of waters, and 
the fire (nairyOsangh) that resides in the heart of kings and is the 
messenger of Ahura Mazda. Both priests recite y.a.v. 2, and, at the word 
"actions" (shyaothnandm) of each recitation, the 201, having picked up 
the tilted cup with his right hand, pours some mixture over the date-palm 
cord held over the cup on the table. 

Both zot and #ጩዕያ recite st. 25 (= portions of Y.35.4 and Y.48.6) 
praying for gifts for the cow (cattle) through one's best actions; then 
Mazda shall increase the plants for her (the cow) through righteousness. 
The accompanying ritual gestures are: 


"gifts for the cow" the zót (holding the barsom with 

(gavé addish) clasped hands) touches the lower 
end of the barsom to the ritual 
table 

“through these actions” rotates his clasped hands to the 

(tdish shyaothandish) right and touches the upper end 
of the barsom to the ritual table 

"which [are] the best" touches the lower end of the 

( ydish vahishtdish) barsom to the inside of the tilted 
cup 

“we pray for" (fraeshyamahi) touches the upper end of the 
barsom to the inside of the tilted 
cup 

"then for her" (at akhwyai) touches the lower end of the 


barsom to the inverted saucer 
covering the mortar 


“Mazda shall increase the touches the upper end of the 
plants through righteousness" barsom to the inverted saucer 
(ashá mazddo иғуағао vakh- covering the mortar 

shat) 150 


The zot, continuing to hold the barsom in. both hands, recites alone 
sts, 26-29 (= Y.60.8-11), the ráspi joining him in st. 30. 

Y. 72 properly begins with st. 31 of Y.71, which praises the three most 
ancient prayers and is said by both priests. As the zot begins reciting 
alone У.72.1-5 (= Y.61.1-5), the raspi takes the vaselike pot near the 
large basin and pours water over his left hand to purify it. Holding his 


Thisistrue for the drénservicecelebrated with a wood fire or an oil lamp (cf. MEHERJIRANA, 1941: 
63), but for the Yasna ceremony the fire vase cannot be moved from its pedestal until after the 
completion of the Yasna. 

150 Thems. K5addsthe word ahuróhere, which is omitted in all other mss. (cf. GELDNER, 1885: 
237 n. 8 to st. 25). The reason may be that the third line (at akAwydi ... vakhshat) of Y.48.6 is 
followed by the opening word ahuro in the fourth line (cf. GELDNER, 1885: 169). ANKLESARIA 
(1957: 329) апа Kuran (1917: 193) wrongly follow ms. K5 by retaining the word ahurd. 
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left arm away from his body, he walks around the south side of the fire 
and along the east side of the ritual area to stand at the left side of the 
201, his left arm outstretched, supported at the elbow with the palm of his 
right hand. While reciting each line of sts. 2-4, beginning with the phrase 
“for opposing and driving away” (hamistayaécha nizberetayaécha) 
Angra Mainyu and his evil brood, the 201 ties as many knots as possible 
with the date-palm cord on each side of the barsom (pl. 13). Saying 
“those who are of good wisdom are praisers of righteousness” (stavas 
ashá yë hudao yói henti) of st.5, the 201 takes the lower portion of the 
barsom in his left hand and the upper portion in his right, and entrusts 
the barsom to the raspi, who receives it in his purified left hand. The zot 
says alone the dedication to the spirit being in whose honor the Yasna is 
being performed (i.e. leaves the bdj) and recites a dedication to fire, 
followed by а.у.3. Reciting the third ashem vohu, the ráspi places the 
barsom across the upper stems of the two metal stands with his left hand 
and grasps the zóf's right hand with his, bringing up his left hand to 
make a ritual handshake with the 201. In this handshake the rdspi clasps 
the 201° right hand in his, and the zòt puts his left hand over the rdspi’s 
right (pl. 14). Then they reverse it, the 207 clasping the rásp?'s right hand 
first. During the handshake, they both say, in an undertone, the Pazand 
phrase “Мау you be united in strength with all righteous ones" (hamdzor 
hama ashó bed). 

Then the zot stands, with his right hand grasps the raspi's left hand, 
and exits the pdwi with the гахрг. Entering the adjoining pawi they face 
east, and “leave the 207” as above, but only say a.v.1.15! Stepping into 
still another adjoining pawi, the priests raise their face-masks over their 
foreheads and recite the fourfold unit of prayer (cf. above, p. 89). Both 
untie the sacred thread (kusti), гене it with the Pazand prayer “The 
Lord Ohrmazd" (hormazd khoday), and recite the article of faith begin- 
ning with “О Mazda, come to my help” (jasa тё avanghé mazda). 

The priests then lower their face masks. The rdspf goes to make sure 
the passageway the zot will use on his way to the well is clear. The 207 
returns to his own páwi, purifies his left hand with water from the vase- 
like container near the basin, picks up the mortar with his purified hand 
by holding the base between his third and fourth fingers. Tipping the 
mortar slightly be pours a portion into the cup (resting sideways inside 
another cup) (pl. 15), walks to the fire with the mortar, puts a piece of 
sandalwood and frankincense (Khush-bóy) on the ladle with his right 


151 When the 207 “leaves the bd” with the rdspi, it is the second time he has done so 
(prior to hamazor the 201 left the bdj alone). The 201 does it twice because he has eaten а 
piece of the dron (Y.8) and drunk the рагайот (Y.11). In the sacred bread service (drén 
yasht) the priest who consecrates and partakes of the drón also leaves the Бај twice. Cf. 
MEHERJIRANA, 1941: 34-35. 
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hand, and offers it to the fire (pl. 16). 152 Having put down the ladle, he 
proceeds to the well through a clear passageway, demarcated by furrows 
the whole distance. 153 

At the well, both priests face east, say у.а..1, a.v.1, and give praise to 
the spirit being Ardvisür, who presides over waters. With each of these 
three recitations, the zóf pours a portion of the libation into the well (pl. 
17).:54 Further reverence is offered to Ardvisür, vegetation, and the sun 
and the moon, each reference followed by a.v.1. Both recite in full voice 
the Pazand prayer which desires that this offering reach the immortal and 
radiant sun, and praise is given the creator Ahura Mazda, the good 
Mazda-worshipping religion, and all faithful Zoroastrians.155 It is 
earnestly hoped that sins will be atoned for, and that meritorious deeds 
will increase with this praise of the Yasna. The Yasna concludes, as it 
began, with the declaration that “righteousness is good" (a.v. 1).156, 


152 Jn Bhagaria practice the zóhr is presented to the fire by offering khash-boy with the 
right hand, then proceeding directly to the well and infusing the zóhr poured from the 
mortar held in the left hand. The fire cannot be offered kAush-bóy with the left hand, for 
that would amount to showing great disrespect; hence the infusion is made with the left 
hand which holds the mortar. 

153 ፲፻ someone who is not ritually qualified passes through the pdwi in which the zót is 
walking on the way to the well, then the contents of the mortar become unfit for infusion. 
On such an occasion, the zót places the mortar outside the pawi and returns to the ritual 
area, purifies his left hand, takes the cup inserted sideways in the other cup, both of which 
contain some libation (20/ғ), holds the cup before the fire, and offers sandalwood and 
frankincense, then proceeds to the well. If again this mixture is vitiated, the 201 can retum a 
third time and take the last cup on the ritual table, repeating the same sequence of 
purification and offering gestures as before. Vitiating of the third attempt nullifies the entire 
Yasna. Such an occurrence, however, is unknown. Cf. МЕНЕВИВАМА, 1941: 34. 

154 Almost half of the libation contained in the mortar is infused into the well. The 
remainder, plus the zóhr in the two cups on the ritual tabie, will be given to the person(s) 
who engaged the priests to perform the ceremony. 

155 Ankiesaria (1957, 335) gives the Pazand prayer as follows: khurshét amarg rayomand 
aurvat-aspa be газа klnvareh gaweh awizeh véh-din i таз4ауазпап dûdar ahura mazda hamá 
véhan gunah вигагазй kerfe awazdesh vispa sétdesh. 

156 The final a.v./ is said in a soft (not undertone) voice іп Bhagaria practice because the 
preceding Pazand was recited in full voice near the well. If the priests say the final a.v. 
aloud, then they will have to recite the preceding Pazand prayer in an undertone, as it will 
be encircled with Avestan mdnthra. The Pazand is said in a full voice, since it declares to 
those who are assembled that the Yasna concludes with a strong affirmation of praise for 
Ahura Mazda, His creation, and meritorious deeds. Also, the concluding a.v.l is recited 
only for a complete performance of the Yasna. If an abridged Yasna has been performed, 
such as the Yasna in honor of Mino Nawar {тб khūb), the final а.у.1 is not said. 

After the zóhr is infused in the well, all ritual implements lose their high degree of ritual 
purity but remain рай (cf. KOTWAL and Bovp, 1977: 23). The date-palm cord (which the zót 
slides off the barsom with his pák left hand), and the hóm and pomegranate twigs (which are 
in the reserve рагайдт) are placed on the wood near the burning fire to dry and are 
eventually burned because they have been consecrated for this service only. The parahom 
mixture can be mixed with the zóhr and drunk. If the 201 wishes to perform another Yasna 
m this ritual area, be places the barsom wires and all other emptied ritual utensils into the 
basin of water with his pak left hand, in order to clear the table for the commencement of 
another service. 
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GLOSSARY 


ABBREVIATIONS: 
Ar. Arabic Paz. Pazand 
Av, Avestan Pers. Persian 
Guj. Gujarati Phi. Pahlavi 


PGuj. Parsi Gujarati Skt. Sanskrit 


A 


aban niyayishn (РШ.) “litany to waters" said during the daylight hours; 
a portion (У. 65) of the “libation to waters” (46- 
zohr) section of the Yasna 

abar-hàwan (Phi.) “the upper mortar; pestle.” Cf. dastag and (010. 

abar-wárag (Phl.) “addendum;” a term used in mss. for Y.42 which 
serves as a supplement to the Hymn of Seven 
Chapters (Y.35-41). 


, 


ab-zohr (Phl.) “libation to the waters," a section of the Yasna 
(У.62.11-У.70). 

adósht (Phl.) “firestand.” Cf. afringanyu. 

afargànyu (PGuj.) cf. Gfringdnyu. 

afringanyu (PGuj.) "firestand,' so called by the Parsis due to its 
regular use in the dfrinagdn ceremonies. 

ahunawar (Phi.) most ancient, sacred and efficacious Zoroastrian 


mánthra; also called (from its beginning phrase) 
the уаша ahi vairyo prayer. 

airyaman (Av.) a powerful manthra against ailments; belonging to 
the section on Companionship (Y.54); also called 
(from its beginning phrase) d airyémd ishyo; Phl. 
erman. 

aiwydhan (РЫ.) date-palm leaf; also the name of the sacred cord 
worn around the waist by Zoroastrians. 

ወ፪ (< Ar. pl. ወፀዕ "instruments;" technically used for ritual 
apparatus and other organic items used in high 
liturgies. 
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alat-khwan 
(Perso-Ar.) 
Samal ( Ar.) 


andarag (Phl.) 


Ardafrawash (Phl.) 
arwis (Phl.) 


dsishn (Phl.) 


astaothwanem (Av.) 


dstuyé (Av.) 


atakhsh niyáyishn 
(Phl.) 
Gtarwakhsh (Phl.) 


atash-khwan (Pers.) 
athravan (Av.) 
Avesta 


aàwand (Phl.) 


B 
Bag (Phl.) 


stone table on which ritual apparatus are 
arranged. 

"doing, putting into practice;" a priestly 
qualification of ritual power acquired through the 
performance of a drón service in honor of the co- 
workers of the day or a celebration of the Yasna 
of Mino Nàwar. 

the area between the firestand and the ritual 
table which cannot be entered during the 
celebration of the Yasna. 

holy spirit beings worthy of worship acting as 
guardians to the righteous. 

a term used both for the stone firestand and the 
stone ritual table; cf. urwis and asishn. 

a term which refers both to the ritual instruments 
and to the stone ritual table properly arranged 
with ritual apparatus; approximates Guj. paragnd 
and РЫ. sazishn and urwis. 

"praise;" according to the Avestan tradition, a 
part of a section of the Yasna (Y.12.8-Y.13) 
called “I profess” (frastuyé) composed in the 
Gathic dialect. 

“I profess:" according to the Pahlavi tradition 
one of three articles of faith (Y.12.9-Y.13). 
"litany to fire;" a section of the Yasna (Y.62) 
commonly recited as a prayer while facing a fire. 
"one who tends the fire;" one of the eight 
officiating priests mentioned in the Nirangistdn; 
today the term designates the assistant priest 
(raspi). 

stone firestand; cf. urwis. 

“a fire-priest;" a Zoroastrian priest. 

< Phl. abistag; the sacred scriptures of the 
Zoroastrians; the term “Avestan” refers to the 
scriptural language and literature. 

а shortened form of ab-dwand “possessed of water;" 
a metal basin used in high liturgies for storing 
consecrated water and ritual utensils; cf. kundi. 


name of one of the Gathic Nasks of the Zoroastrian 
scriptures represented by Y.19-21. 
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bagan (Phl.) 


Bagan Yasht (Phl.) 


baj (Pers.) 


banu (Paz.) 


barashnum (Phl.) 


barsom (Phl.) 


barsom-chin (Phl.) 


barsom-dan (Phl.) 


Bhagarià (PGuj.) 


bhantar (Guj.) 
bista (Pers.) 


boy dádan (Phl.) 


*hymns", referring to the three most ancient 
mánthras, viz. ahunawar, ashem vohu and yénghe 
һат. 

name of опе of the “legal” (Dadig) Nasks of the 
ancient Zoroastrian scriptures represented by the . 
Yasht literature. 

< Phl. waz “utterance;” an antiphonal Avestan 
recitation between the chief priest (201) and 


assistant priest (rdspi) that usually opens a new chapter 


of the Yasna. Cf. waz girishnih. 

“lady;” applied to the female spirit-being 
Ardvisir, equivalent to Av. ahurdni “lady” who 
presides over waters. 

an elaborate ceremony of purification lasting for 
nine nights; a nine night retreat. 

formerly a bundle of pomegranate or tamarisk 
twigs, tied together with a date-palm cord, used 
in the performance of high liturgies; today metal 
wires are used. 

“a barsom-cutter;" a sharp knife used to cut 
pomegranate (or in ancient Iran, tamarisk) twigs 
and the date-palm leaf, made of one straight, 
unbending metal piece, called in Guj. kapio, “ап 
instrument for cutting.” 

a pair of crescent-shaped metal stands (mah-ray) 
serving as a receptacle for the barsom bundle; 
also refers to the vaselike metal container 
(karasyo) used in the sacred bread (drón) 
ceremony. 

“sharers” < РЫ. bahr ‘‘share;” one of the five 
sections of the Shahanshahi priests of India who 
equally share all proceeds from rituals and are 
noted for upholding ancient traditions. Their 
headquarters is in Navsari. 

Avestan recitation. 

“with closed [lips];” a mode of reciting 
inarticulately the Pazand texts encircled by 
Avestan recitation out of reverence for the divine 
Avestan speech. 

"offering incense;" the ceremony of offering 
sandalwood and frankincense to the sacred fire 
during the five watches of the day 
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C 
chamach (Guj.) 


chànchyá j oda (Guj.) 


chipyo (Guj.) 


D 
dahman afrin (Phl.) 


dakhma (Pers.) 


dastag (Phl.) 


dastur (Pers.) 


dastüri (Pers.) 


dén (Phl.) 


dibacha (Регз.) 


drón (Phl.) 


drón chashni (Pers.) 


a ladle used for offering sandalwood and 
frankincense to the fire during ceremonies 


"beaked shoes;" open shoes with upturned ends worn 


by ritual priests. 


8 pair of tongs used for moving embers in the fire 
and for returning fallen burnt wood chips or sparks 
to the fire. 


"the benediction of the pious;" a section of the 
Yasna (Y.59.32-Y.61), a part of which (Y.60.2-7) 
is recited in the Áfrinagan of Dahman. 


orig. ‘a tomb; a round, roofless structure where 
corpses are exposed to the cleansing rays of the 
sun, to be devoured by vultures; popularly known 
as a tower of silence. 


pestle for pounding лот and pomegranate twigs, 
striking the rim of the mortar and for touching 
other ritual instruments. Cf. abar-hàwan and 
lalo. 

= Phl. dastwar “one who bears authority;” a 
Zoroastrian high priest. 


“permission;” a Pazand formula said before 
undertaking major ceremonial religious acts, asking 
permission from beneficent spirit beings, holy 
persons and a living high priest. 

“religion” < Ау. daénd “that which is seen” 
through contemplation; the inspired message of 
God, i.e., revelation. 

“preface;” an introductory recitation in Pazand 
that remembers the name of the spirit being 
(yazad) to whom the ceremony is dedicated, and the 
name of the person, living or dead, in whose honor 
the service is held, and the name(s) of a living 
person(s) whocommissions the service. 

round, sacred unleavened bread made of wheat flour 
and marked with nine cuts in the middle; a short 
liturgy in which sacred bread is consecrated. 
“tasting consecrated bread;” a reference to the 
ceremonial tasting of the sacred bread (drón) with 
clarified butter in the sacred bread (dron) 

service and high liturgies (Yasna, Visperad and 
Véndidad). 
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drón yasht (Phl.) 


E 
érman (Phl.) 
ésm-boy (Phl.) 


F 
farziyat (Ar.) 


fireshta (Pers.) 


frabartar (Phl.) 


fràgam (Phl.) 


fragard (Phl.) 
fraoreitish (Av.) 


frastuye (Av.) 


the sacred bread (dron) ceremony; also reference 
to the recitation of this ceremony. 


cf. airyaman. 

originally hard wood and soft fragrant wood; at 
present, a set of sandalwood and frankincense 
placed on small stone blocks beside the 
firestand and offered to the fire at certain times 
in high liturgies; to be distinguished from 
khush-béy. In the Paragna to all high liturgies, 
one ésm-bóy is required; in the drón service, 
three; in the Yasna (including Rapithwin), six, 
and in the Visperad and Véndidàd, nine are 
required. 


obligatory prayers said before performing an act 
of worship. 

“опе who is sent for;" a term generally used for 
a spirit being (yazad). 

“one who disposes [of the ritual objects];" one 

of the eight officiating priests in ancient times 
whose function was to dispose of the barsom twigs 
and return the fire to its proper place at the 
completion of the Yasna service. In Avestan times 
he purified the fourth (northern) side of the _ 
firestand. 

< Ау. frükem; the name of the two twigs laid 
across the base of the metal stands after the 
ritual of tying the barsom bundle (nirang i barsom 
bastan) in Irani practice (the counterpart of the 
zohr tay and the тай-гиу tay in Parsi priestly 
practice). 

“chapter, section;" a term designating the 
sections in the Véndidad, Nirangistàn, Erbadistan, 
Haddkht and Wishtasp Yasht. 

one of the "profession" sections (Y.12.1-7) of the 
Yasna which contains a Zoroastrian article of 
faith. 

“I profess;" one of the sections of the Yasna 
professing an article of faith (Y.11.17-Y.12.8). 
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Jravardné (Av.) 
fravashi (Av.) 
frit (Phl) 


frohar (Phl.) 
Sshusho-manthra (Av.) 


fuliyan (PGuj.) 


G 
gah (Phl.) 


gáhàmbar (Phl.) 


gathà (Av.) 


goshodo (Pers.) 


gushada (Pers.) 


H 
Hadokht (Phl.) 


hamkar (Phl.) 


handatd (Av.) 


“I profess;" one of the articles of faith 
contained ш.У.11.16. 


guardian spirit beings who maintain the creation 
of Ahura Mazda. 

“bation offering;” one of the sections of the 
Yasna (Y.14-Y.18.8). 


cf. fravashi. 


“the holy word of prosperity;" one of the sections 
of the Yasna (Y.58-Y.59). The kernel of the 
section (Y.58) will be uttered before the Last 
Judgement. 


з 


“cups;” ritual instruments used in high liturgies; 
cf. tashta. 


a watch of the day (five watches within a twenty- 
four hour period); also "place" or “area.” 


"the time of storing [good deeds];" the six 
seasonal festivals commemorating the six creations 
of Ahura Mazda: sky, water, earth, vegetation, 
cattle and humans. 


the five sacred hymns of Zarathushtra; the five 
supplementary days at the end of a Zoroastrian 
year named after the sacred hymns. 


< Av. ваизй hudhdo “of the beneficent cow;" 
originally, a piece of meat placed on the sacred 
bread (drón) in high liturgies; at present, 
clarified butter is used as a substitute. 

"with open [lips]," i.e., articulated in a normal 
manner, referring to the Avestan recitation that 
foliows a Pazand text recited nasally with closed 
lips (bista). 


the name of a Nask formerly recited with 
ceremonial rites. Only three chapters now 

survive. 

co-workers of the presiding spirit being of the 
day. 

"collection," a term applied to any collection of 
Avestan texts: the last two of the five Gàthàs, 

the Yasna Haptanghaiti, Stót Yasn and Airyaman 
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hát (Phl.) 
hawan (Phl.) 


hóm (Phl.) 


hómást (Phl.) 


hom chashni (Pers.) 


hom kóftan (Phl.) 


] 
ሀ፳ (Guj.) 


7 

jam (Phl.) 
jashan (Phi.) 
jiw (РЫ) 
мат (Phl.) 


jiwam tashta (Pers.) 


jiwàm tay (፻ከ1) 


jum (РЫ) 


once had fuller collections than what exists 

today. 

Av. Aditi: a chapter of the Yasna 

< Av. hdvani: the name of the first daylight ^ 
watch; < Av. Advana: mortar. 

name of the ephedra plant; the name of the spirit 
being who presides over the plant; the name of the sage 
who introduced it in the ceremony; the name 

of the mixture prepared in high liturgies; the 
spiritual white hóm which will produce immortality 
at the time of the Renovation. 

fragmentary Pahlavi reading for hom koftan, cf. 
section eight of the Yasna; to be distinguished 
from the ceremony of hémast, popularly known as 
hamayast by the Parsis. 

tasting, in three draughts, of filtered pardhom 

by the chief priest (201) in Y.11; Parsi priests 
mistakenly call it йдт rather than рагайот tasting 
(cf. ms. 1390, I, 193). 

“hom pounding;" the name of a section of the Yasna 
(Y.22-27.11). 


white tight leggings worn by Zoroastrian priests. 
on the occasion of performing high liturgies. 


cf. јат. 

a congregational prayer of thanksgiving. 

cf. jiwam. 

a mixture of goat'$ milk and consecrated water 
used in high liturgies. Other terms used for jiwam 
are /ወ#, jiw, and jum. 

the metal saucer containing a mixture of goat's 
milk and consecrated water. 

the metal wire laid across the jiwam tashta and 
used to lave the date-palm cord tied around the 
barsom bundle. 

cf. jiwam. 
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к 
kahàrnu (PGuj.) 


Каро (PGuj.) 
karasyó (PGuj.) 
kardag (Phl.) 


khshnaman (Phl.) 


khüb (Phl., Pers.) 


khumchi (Guj.) 


khüsh-boóy (Pers.) 


khushk (Phl.) 


khwan (Phl.) 


khwarrah (Phl.) 


kish (Phl.) 


kriyà (Guj.) 


a full-bodied, high-necked meta] vessel used for 
bringing water from the well in Zoroastrian 
ceremonies. 

cf. barsom-chin. 

a vaselike metal container used in high 1 
liturgies; cf. barsom-dan. 

a chapter of the Visperad, Yasht, Patét and 
Afrinagin. 

< Av. khshnümainé "for the pleasure;" а dedicatory 
recitation in honor of the spirit being for whose 
pleasure the ceremony is performed. There are two 
types of dedications, shorter (nanî) and longer 
(wadi). The shorter khshnuman generally contains 
words with genitive endings, e.g., ahurahé та24ао 
raévató khwarenangható. The words of a longer 
khshnuman generally have accusative endings and 
each sentence ends in yazamaide, e.g., ahurem 
mazdám raévantem khwarenanghantem yazamaide. 
the basic qualifying ritual power acquired by a 
priest in order to perform high liturgies; cf. nani 
khüb and moti khüb. 

< Pers. khwancha “а tray;" a large tray containing 
sandalwood and frankincense (khish-bdy) to be fed 
to the fire in high liturgies. 

“fragrant smell;” the sandalwood and frankincense 
on the large tray ( khumchi); to be distinguished 
from ésm-bóy, which is the same material but given 
a different name because it is located on small 
stone blocks. 

"dry;" ceremonial process by which consecrated Й 
utensils are dried and thus fit for storing 

ritual items such as Hom twigs and consecrated 
bull’s urine (nirang). 

a small or large stone block which serves as a 
stand for the fire vase, ritual instruments, 
sandalwood and frankincense (ésm-bdy), the metal р 
basin, and vaselike metal containers. 

the divine glory which accompanies each human 

being and emanates from the face of a righteous 
person. 

“furrow, line;” boundary lines enclosing the area 

in which high liturgies are performed. 

“rite, performance, ceremony;” term designating any 
ritual actions. 
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kundi (Guj.) 


kusti (ers.) 


L 
laló (PGuj.) 


M 
тай-гиу (Phl.) 


тай-гиу tay (Phl.) 


manthra (Av.) 


mino (Pers.) 


Mino Náwar (Pers.) 


топ khub (PGuj.) 


motu paragnu (PGuj.) 


a large container of water on a solid stone base 
used in high liturgies. 

< Phl. kustig; sacred woolen cord worn around the 
waist by Zoroastrians. 


< Pers. Jala, Guj. lala “‘tulip;” pestle for 
pounding лот twigs, so-called because of its 
resembiance to the stem of a tulip flower; cf. 
abar-hàwan and dastag. 


"moon-shaped;" a pair of crescent-shaped metal 
stands with three legs; cf. barsom-dan. 

the metal wire (formerly a twig) placed across the 
base of the two metal crescent-shaped stands (тай- 
ruy); a counterpart of the ancient fragam tay. 

the holy Word of Ahura Mazda revealed by 
Zarathushtra; the sacred Avestan scriptures; the 
den. ፡ 

“spirit being, spiritual;” а term specifically 

applied to the spirit beings Ram, Ashishvangh, 
Asman, Mahraspand, Апёгап and Nawar. 

a spirit being named Nawar; the performance of a 
Yasna dedicated to Minó Nawar qualifies priests 
to celebrate other high liturgies; cf. morti Клиф. 
"greater good," 1.6., greater ritual power (1o be 
distinguished from ndni khub) which is acquired 
through the performance of the Yasna of Mino 
Nawar. А priest may retain this power for three 
days and nights (till the end of the first 

daylight watch of the fourth day). If he does so, 
he remains qualified to perform other major 
ceremonies during that period. Cf. Mind Мамак. 
"the longer Paragna;” to be distinguished from the 
“shorter Paragna" (идии paragnu) as it involves 
the rites of preparing parahóm and taking the 
goat's milk in addition to the rites performed in 
the shorter Paragna. 
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М 
nairyosangh (Av.) 


nani khshniman 
(PGuj.) 
nani khub (PGuj.) 


папи paragnu (PGuj.) 


nask (Phl.) 


nawar (Phl.) 


nawrózni rat (Guj.) 


nirang (Phl.) 


Nirangdin (Phl.) 


O 
Ohrmazd (Phl.) 


P 
padan (Pers.) 


name of a fire that resides in the navel of kings 
and guards and inspires the royal lineage; a 
divine messenger of Ahura Mazda. 


the shorter dedication; cf. khshnuman. 


"lesser good;” to be distinguished from moti khub; 
cf. panj tay. 

“the shorter Paragnà;" the shorter preparatory 
ceremony to the Yasna involving the ritual acts 
of taking zóhr (cf. zohr) and tying the barsom and 
thereafter utilizing the рагайдт and jiwam set 
aside in the niches by an earlier celebrant of the 
Yasna; to be.distinguished from the “longer 
Paragna" (motu paragnu). 

«Av. naska "fascicule"; a volume of ancient Zoroas- 
trian scriptures. 

name of a four day ceremony of initiation into 
priesthood undertaken by a priest's son before he 
reaches the age of puberty, so called because the 
candidate begins the ceremony by performing the 
Yasna of Mino Nawar; cl. Mind Машак. 

"night of the new year;" applied to the midnight 
watch of the last day of the year (Vahishtoishti 
Gatha); New Year's eve. 

a Zoroastrian ritual; a short rite; ritual 

directions given in Pahlavi or Gujarati in Avestan 
liturgical texts; the text of the Pazand dibácha, 

so called from its opening words nirang pirózgar 
bad (“may the ritual be successful"); consecrated 
bull’s urine; a short, efficacious holy spell. 

name of the most exalted liturgy in which bull’s 
urine and pure water are consecrated. It is the 
foundation-source for all ritual purity. 


the omniscient Lord Ahura Mazda, the creator of 
the universe. 


a white double cloth mask worn by a ritual priest 


during ceremonies, otherwise kept with him folded 
in his turban. 
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padyab (Phl., Pers.) 


pádyab-küsti (Pers.) 


Pahlavi 


pák (Phl.) 


panj tay ሆከ1) 


paragná (PGuj.) 


рагайбт (፻ከ1) 


patet (Phl.) 
paw (Pers.) 


a ritual ablution involving the washing of the 
bare parts of the body (face, hands and feet) 
while reciting the Avestan prayer khshnaothra 
ahurahé mazdão ashem vohu 1. 


the ritual process of untying and retying the 

sacred thread girdle, accompanied by a set formula 
of manthric recitations. 

name of the Persian language that flourished 
between 300 B.C. and 950 A.C.; also termed Middle 
Persian. 

“pure;” a degree of ritual purity, higher than 

saf, but not yet consecrated (paw); cf. saf 

and paw. 

"five twigs;" a drón service in honor of the co- 
workers (hamkár) of the day with the barsom of 
five twigs/metal wires; also called nani khub by 
priests because of the short duration of its 

ritual power (lasting until the end of the 

midnight watch of that day). 

« Skt. para-yajna; the prefatory service to all 

high liturgies involving purification and 
arrangement of the ritual implements; also applied 
to the ritual table laid out with the ritual 
apparatus, called in Phl. asishn, sazishn, and 

urwis; cf. also папи paragnu, motu paragnu, and 
yasht. 

< Ау. parahaoma; a mixture consisting of zóhr 
water, crushed hom and pomegranate twigs prepared 
by the газрг in the Paragna service and drunk by 
the 201 in the Yasna proper (Y.11.10); the same 
mixture with the addition of whole date-palm 
leaves and Adm and pomegranate twigs set apart by 
the ràspi in the outer niche (to be used by 

priests who wish to perform the Yasna with the 
shorter Paragna service); the same mixture (as in 
the first definition) diluted with consecrated 

water and containing one hom and one pomegranate 
twig, stored in a covered cup placed in the 
southeast corner of the ritual table and to be used 
as a reserve supply in the service if needed; the 
term is interchangeable with zéhr, since the 
mixture is prepared wholly from zohr water in the 
short ritual of zóhr in the Paragna service. 


Pazand prayers of penance. 


“consecrated” < Phl. padyab “ritually pure;" the 
highest degree of ritual purity involving 
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pawi (PGuj.) 


paw-mahal (Pers.) 


paywand (Phl.) 


Pazand 


Q 


qatra (Ar.) 


R 


raspi (Pers.) 


rumal (Pers.) 


5 
sdda (Pers.) 


зау (Аг) 


saoshyant (Ау.) 


consecration of ritual items through Avestan 
recitation. 

the boundary lines enclosing the ritual area; the 
ritual area demarcated by means of furrows or 
channels built into the floor of a Dar-i Mihr, 
within which high liturgies are performed after 
the area has been consecrated through the 
performance of a Yasna service in honor of Srósh. 
"consecrated place;" the term is applied to the 
high liturgies that are performed within a pure 
consecrated place bounded by furrows (cf. pawi); 
also applicable to priests who perform such 
ceremonies. . 

"connection;" a ritual contact between persons or 
things. 

Pahlavi written in Avestan letters after replacing 
Semitic elements with their Iranian equivalents. 


"drop;" the small amount of water poured from one 
ritual vessel into another, commonly called katró 
by Parsi priests. 


the title for the assistant priest in high 

liturgies whose main function is to perform the 
Paragna ritual and maintain the fire during 
ceremonies; he also fulfills some of the duties 
once done by seven other priests in Avestan times. 
a white handkerchief kept by a ritual priest as 
one of his ceremonial requisites and to be used 

by him alone. 


“pure, simple;" applied to those Avestan texts 
without Pahlavi translations or commentaries. 
"clean;" the basic process of cleaning ritual 
implements with fire ash and clean water making 
them eligible for higher degrees of purification; 
cf. pak and paw. 

as a general reference this term denotes a 
“benefactor of the world;” specifically, it refers 
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sarpósh (Pers.) 


sazishn (Phl.) 
shariàt (PGuj.) 


siróza (Pers.) 


Srosh (Phl.) 


srósh-drón (Phl.) 


srosh yast (Phl.) 


srósh yast i keh 
(Phl.) 


Stót Yasht (Phl.) 


surakhdar tashta 
(Pers.) 


T 


tag (Phl.) 
tak (Pers.) 


to the future savior, born of his virgin mother, 
who will bring about the Renovation of the world. 
a slightly concave lid resting on the top of the 

fire vase and spread with a layer of fine grey 

fire ash. 

cf. asishn, paragnd, and urwis. 

< Ar. shura āt "beginnings;" a term used by Parsi 
priests for the preliminary and introductory 
portions of the Yasna liturgy, prior to Y.1. 
“thirty days”: a litany in honor of thirty spirit 
beings presiding over thirty days of the 
Zoroastrian calendar (plus Burz, Нот and Dahm); 
also applied to a sacred bread (drón) or Yasna 
service in honor of thirty-three spirit beings. 


« Av. sraosha "listening, obedience;" the spirit being 
who guards the soul on earth for three days after 
death; a representative of Ahura Mazda on earth. 
one of the sections of the Yasna (Y.3-8); the name 
of a single piece of sacred bread with nine cuts 
and consecrated in this section of the Yasna; to 
be distinguished from the sacred bread ceremony 
in honor of Srósh performed with six sacred 
breads, five barsom tàys, one priest as 201, a 
single dedication to Srósh, and the remembrance 
of only one watch of the day. 

a section of the Yasna (Y.57) which is a litany 

to Srosh called by Parsis srósh yashi wadi (“the 
longer litany to Srosh"); cf. srósh yast i Кей. 

a section of the Yasna (Y.56) which is a shorter 
litany to Srosh; cf. srosh yast. 

the name of a volume of ancient Zoroastrian 
Scriptures containing spiritual and ethical 
principles. 

"perforated saucer;" a nine-holed saucer used to 
filter the hóm mixture in the Paragnà and high 
liturgies (the Yasna, Visperad and Véndidad). 


"twigs;" cf. tdy. 

“niche, arch;" niches of various sizes located 

in the outer walls of the ritual area for placing 
cups of ракаһдт, а vessel for goat’s milk, boxes 
of hóm twigs, oil lamps and other ritual 
materials. 
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tan-dorosti (Pers.) 


tashta (Pers.) 


tatsdidish (Phl.) 


tay (Phl.) 


U 


urwaram (Av.) 


urwis (Phl.) 
urwis-gáh (Phl.) 


V 


Vadi Dar-i Mihr 


(PGuj.) 
vazishta (Av.) 


Vendidad 


“soundness of body, health;" Avestan and Pazand 
recitations wishing health, generally preceded by 
у.а.у.2 in order to be more beneficial. 

a term originally used interchangeably for both 
cups and saucers; now Parsi priests use the term 
tashtó to designate saucers only. 


Phi. transcript of Av. tat sdidhish “this benefit;" one of 


the sections of the Yasna (Y. 58-59); cf. fshüsho- 
manthra. 

“twig;” originally a twig of pomegranate or 
tamarisk, substituted by a metal wire in India. 

In addition to two metal wires (zóhr tay and the 
тай-гиу 18у) set apart in high liturgies, thirty-three 
are used for the Visperad and Vendidad ceremonies, 
twenty-one for the Yasna, and thirteen for the Yasna 
of Rapithwin. Five metal wires are used for all types 
of sacred bread (dren) ceremonies, except those of 
Nawar and Shehén (“kings”), for which seven are 
appropriate. 


"tree, plants;" a technical term for the pomegranate 
twigs (urvaram hadhánaépatám “evergreen plant") 
which constitute one of the ingredients of the 
consecrated mixture prepared in high liturgies. 

< Ау. urvaésa, “turning;” cf. arwis and asishn. 

the area surrounding the ritual table (urwis) 
demarcated by furrows within which priests perform 
high liturgies. 


“the Great Dar-i Mihr;” the oldest Dar-i Mihr in 
India, located in Navsari, the headquarters of the 
Bhagaria priests. 

the name of the fire of lightning, opposed to the 
demon of thunder. 


so called by the Parsis < Av. vidaévd.data, Phl. 
jud-déw-ddd "law against demons;" the name of a 
volume of ancient Zoroastrian scriptures which has 
survived in its entirety, primarily concerned with 
laws of purity and impurity; also the name of an 
elaborate night service in which the entire 

volume interspersed with the texts of the Yasna 
and Visperad is recited. 
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Visperad 


ү 


wadi khshnüman 
(PGuj.) 
waras (Phl.) 


waras-dan (Phl.) 


warasyo (PGuj.) 


waz girishnih (РЫ) 


wispa gah (Phl.) 


wispésha (Phl.) 


wisp yasht (Phl.) 


Y 
yasht, yast (Phi.) 


so called by the Parsis < Av. vispe ratavó “all 
the lords;" the name of a high liturgy, performed 
in the Hawan Gah dedicated to Ahura Mazda, 
containing invocations and offerings to all the 
lords of both the material and spiritual worlds. 
Parsi priests solemnize the Visperad during the 
six seasonal festivals (gahambar), in the 
ceremony of initiation into priesthood (ndwar), 
and in the *world-purchased" ceremony (géti- 
kharid). 


"the longer dedication;” cf. kAshntiman. 


"hair" < Av. varesa, РЫ. wars/waras; strands of 
hair from a living white consecrated bull, tied 
ceremonially to a finger ring and used in all high 
liturgies. 

< РА]. wars-/waras-dan; a bowl containing the 
waras during high liturgies. 

consecrated, uncastrated and unblemished white 
bull, so named because of the hair (waras) he 
provides for ritual purposes in all high 

liturgies. 

“taking of the waz (báj)," referring to the 
exchange of the antiphonal Avestan recitation 
between the 201 and газрг. In the Visperad and 
Véndidad liturgies there is a double exchange of 
waz between the two priests, called “two-fold 
taking of the waz” (dógànag waz girishnih;: 

cf. also ба]. 

“all hymns” < Av. vispdo gdthdoscha; one of the 
sections of the Yasna (Y.55) which eulogizes the - 
five sacred hymns (Gathas) of Zarathushtra. 


a РЫ. transcription of Av. vispaesham, “all,” 
referring to all holy guardian spirits. 

“litany to the whole [creation ];" the last section 
of the Yasna (Y.71-72) which eulogizes the entire 
creation of Ahura Mazda and recounts the final 
defeat of Ahriman and his evil demons. 


"worship, praise;" a litany to the spirit beings 
(traditionally thirty-three in number), belonging to the 
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yasht i haft hat 
(Phl.) 


yasn (Phl.) 
yasna (Av.) 


yasn i mind nawar 
(РЫ) 

yasn i rapithwin 
(Phl.) 


yast (Phl.) 
yatha aha vairyó 
(Av.) 

yazad (Phl.) 


yazashne (PGuj.) 
yazishn-gàh (Phl.) 
yozdáthragar (Phl.) 


Z 
zódgáh (Phl.) 


zohr (Phl.) 


Bagan Yasht Nask of the ancient Zoroastrian 
scriptures; the Yasna liturgy; also a term used 

in the Persian Rivayats for the Paragna (cf. 
Dhabhar, 1932: 353, 355-356). 

"the litany of seven chapters," the Yasna 
Haptanghaiti with an addendum, forming one of the 
sections of the Yasna (Y.35-42). 

the whole Yasna liturgy; sometimes the term refers 
only to the Yasna of Seven Chapters. 

the text of the Yasna with ritual direction; the 
Yasna high liturgy. 

cf. móti khüb. 


the Yasna in honor of Rapithwin, the lord of 


summer, performed in the noonday period (Rapithwin 


Gàh) during the first seven months of the 
Zoroastrian calendar. 


cf. yasht. 

the opening phrase of one of the most efficacious 
prayers of the Zoroastrians, the Ahunawar. 
"worthy of worship;" a spirit being worthy of 
worship who helps the righteous in their fight 
against evil. 

cf. yasna. 

cf. urwis-gah. 

"purifier;" a priest who performs high liturgies; 
a priest who purifies a defiled person through the 
purificatory rite of barashnum. 


the stone seat, on which the 201 sits, 

covered with a mat and situated in front of the 
ritual table. 

“libation;” a short rite (nirang i zóhr griftan) 

in the Paragnà ceremony in which the priest uses 
two cups to draw consecrated water from the basin; 
the content of one cup is to be poured in the 
saucer that will contain goat's milk and also used 
for preparing parahóm, the other is used for 
preparing the mixture (also called zó/r) of goat's 
milk, crushed йбт and pomegranate twigs in the 
Yasna proper, half of which the zot infuses into 
the well at the end of the ceremony and the other 
half given to the person who orders the ceremony. 
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zohr-dan (Phl.) 


zóhrno tay (PGuj.) 


zóhr tdy (Phl.) 


zohr tashta (Pers.) 
201 (Phl.) 


“receptacles for libation;" the two cups which 
contain water drawn from the basin in the Paragna 
and later contain the zohr mixture at the end of 
the Yasna service. 

cf. zohr táy. 

the metal wire used in the short rite of taking 

zóhr in the Paragnà ceremony and held in the left 
hand (thus serving as the barsom) while preparing 
the paráhóm; the metal wire (formerly called the 
frágàm twig) laid across the saucer of goat's milk 
and used for laving the date-palm cord tied around 
the barsom in all high liturgies. 

“cup containing the zohr;" cf. zohr and zohr-dàn. 
< Av. zaotar “invoker, priest;" one of the eight 
officiating priests mentioned in the Nirangistan; 

at present, the chief officating priest who 
celebrates the Yasna and pours the libation into 
the flowing waters; the chief priest in all 
Zoroastrian ceremonies. 
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APPENDIX I: 
PAZAND DIBACHA 


The following Pazand dibacha is recited in all Zoroastrian ceremonies. 
Its source is the Avestan text, Y. 26. Specific references to persons or the 
spirit beings to whom the Yasna is dedicated are in bold letters. 


For translations of the Dibücha, see also Bleeck, 1864: 172-173; 
Rabadi, 1848: 3-7; Meherjirana, 1818: 482-495; Masani, 1950: 120-138. 


1. humata! — hükhta? — hvarshta? 
humanashne^ | hugavashne 5 
hukunashne8 in? — khshnümaine? 


Ardàfrawash? be-rasát!0. nirangll 
pirozgar’2 Баз khwareh!^ i vehl^ 
din\6 i mázdayasnanV! гауа18 Ьаї\9 


andar?9 haft?! | késhvar22 
nàümchishtihatar2? andar?4 Кат25 
bat?6, 


2. hast?! shahirastan28 andar Fort 
Collins29  shahirastán?9 — puri?! 
pirózi?? shádi?* ramashni** ravan3s, 


3. khwareh?6 i 
awzün?9 bat  awzuntar?^0 Бам 
khwareh*? khwajaste*3 Багаа in45 
Кизрпитате46 Ardafrawash^? be- 
rasat4s, 


khwajaste 37 


4. kird49 gáh59 róz5! shahryari?? 
khwish53 — yazashne5^ kart Һӧт55 
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1. With good thoughts,! words,2 
and deeds? — with good thinking, 
speaking? and doing$ — may? this? 
dedication? reach! the righteous 
fravashis. May! the ritual!! bel3 
successfull2 (i.e. successfully accom- 
plished). May!9? the glory!^ of the 
good!5 religion!6 of the Mazda-wor- 
shippers!?  spread!$-19 through- 
0120 the seven?! continents2 (of the 
earth). Мау26 и (the glory) Бе,26 
most especially,23 according to?4 its 
own will.25, 


2. Of the existing2? cities,28 (may 
the inhabitants of) the city? of Fort 
Collins29 (have) prosperity?! and 
success,32 and their souls 35 delight 33 
and joy.34 


3. May?? the auspicious?? glory36 
be39 on the шсгеазе.38 May it be4! 
more increasing.^! Мау44 the glory42 
be44 auspicious.43 Мау48  this45 
dedication46 reach4® the righteous 
fravashis.4? 


4. On behalf of whom,4? I have 
performed 55 the  yasna,54 


darün5*6 yasht hõm5? туа2458 hama- 
гаутат59 ayókardahya99 раб! ganj62 
i .dadar63 ahuramazda®4 rayómand65 


khwarehomand96 — amesháspandán$? 
be-rasát68. 
5. ዐማ 20770 пто? tagi? 


amaávandi?? — pirójgari?^ їр 75 
khshnimaine?®  Ardafrawash?? be- 
rasat?8, 


6. ez? hamá$? padiraftar®! ዕፀ 
аё83 márá9*^  panüi-kirdar?5 nekr 
andakhtar®6 апӣї87 patyars8 dur9? 
awaz-dashtar® ayaft-khwah9l Ба192. 


7. kira?? digar9* myazda?^ hazar96 
mart?? myazda93 shayam?9 sákhi100 
aë! тайга? kam-ranjtar? азатаг4 
yaeni> kart6 yak? ez8 ma? hazar\0 
padiraftār!! batt2, 


8. nàmchishti!? | anaoshah 14 
ғауйп15  ravániló Behdin!7 
Hormazd!8 Behdin!? Khurshed?? 
aédar?! ydt22 bát?5 [other names may 
be remembered] Hamà?^ аѕһӧ25 
farohar?6  aédar?! уй?% — bá29 
framayashne® Dastur?! Firoze?? 
mazdayasni33 be-rasat34 nàmchishti?5 
anaoshah36 ғауйп 37 — ravdni38 
Zarthosht?  Spitaman4^? ashō4! 
Ғагӧһаг42 aedar?! yàt^^ bat45 [the 
ancestors of Zarathushtra and other 
well-known upholders of religion 
may be remembered]. ndmchishti46 
anaoshah^" ~ ravdn48 — ravani49 
Behdin? Hormazd5!  Behdin?? 
Khurshed5? aedar5^ yat55 bat56, 
Hamaã5? ash658 faróhar?? aédar60 


150 


consecrated5? the dron56 and re- 
gularly conducted59 the offering58 
under the sovereignty?2 of its own53 
watch59 and day.5! May 1168 [the 
ceremony] collectively9? 2068 intos! 
the treasury€? of the radiant®5 and 
Blorious96 Creator? Ahura Ма?4а64 
and the Bountiful Immortals. 67 


5. May??  this?5 dedication 76 
reach 78 the righteous fravashis?? with 
force, power,?? strength?! speed,72 
courage?? and success.74, 


6. May [the ceremony], from?? 
all8° [of us], be82 acceptable?! (to the 
righteous fravashis) and may?2 it83 
be92 our84 protector,85 benefactor,86 
keeper-at-bay89-90 of harm? and af- 
fliction,88 and the fulfiller of boons.?! 


7. 1 am able’? to prepare!0? the 
offering98 which95 (is equal to) the 
other®4 offerings?5 (made by) a 
thousand96 men.97 Note that! [ከ155 
was done® by us? with very little 
trouble? and much ease.4 May? this 
one? (the ceremony) by? us? bel2 as 
acceptable!! as a thousand.!9 


8. Of the immortal! souls,15 
may2? the soul! of  Behdin!? 
Hormazd!8 Behdin!9 Khurshed29 
be23  especially!? remembered 22 
Һеге.21 ... May29 all24 righteous25 
fravashis26 be29 remembered 28 
һеге.27 By the order? of the Mazda- 
worshipping33 Dastur3! Firoze32 (at 
whose instance the ceremony is being 
performed), may it34 (the merit) 
reach34 (him). Especially35 among 
the immortal? souls,37 may45 the 
soul38 of Zarthosht3? Spitaman,4° of 
righteous4! fravashi,42  be45 re- 
membered4^^ here.43 .. Among the 
immortal47 souls,48 may?6 the soul49 
of Behdin5® Hormazd5! Behdin 52 
Khurshed?3 Бе56 especially 46 
remembered55 here.4 Мауб2 81157 


yüt9! раб? framáyashni$? Dastur64 
Firoze® mázdayasni 66 Бе-ғаѕ2167. 


9. hamá68 — fravash99 — ashóün'?0 
ayókardahya"! chihàrum?? dahum?3 
5210214 sál-róz?5 е216 ваудбтат" 


andà??  saoshyos??  aédar80 уат? 
ዕወ 
10. hastan83 — büdádn9^ béddn85 


zadan®6 azádán$" @-dahi88 uz-dahi 89 
dahma? nar’! narik ዐወ» 
purnái9^ har-ki95 awar96 їп91 zamin?8 
pairi99 yéh-dini100 guddrdn\ shut? 
hast?  hamá^ fravash5 аѕһӧдпб 
ayókardahya? ez8 gayomart® andálo 
saoshyós|! aedar1? yat!3 bati. 


11. kil5 m16 наи у1518 и zand!’ 
deh29 и ғӧѕій21 guzaste?? hand?3 
hamá?^ fravash?5 азйдаи?6 aydkar- 
dahyá?! ez28 gayomart?) апай% 
saoshyós?! aédar32 yat33 bai. 


12. ashavan35 fravash?6 chirdn37 
fravash38 — awar-vizan?? — fravash4o 
pirózgarán ^! — fravash?^? paoi- 
ryotkeshan^* — fravash^^ — nabànaz- 
dishtàn^5* fravash^9 i fravashayo4? 
hamá^* aydkardahya*? ez50 gayo- 
mart51 апй52 saoshyós?? аёдағ54 
ሃ8155 ра156. 
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righteous 58 Ёгауаѕһіѕ 59 be62 
гететбегей 6! here,6° Ву the order®3 
of the  Mazda-worshipping 66 
Dastur® Firoze® (at whose instance 
the ceremony is being performed), 
may 167 (the merit) reach67 (him). 


9. May®2 all68 fravashis® of the 
righteous,” from?6 Gayémard77 (the 
First Man) 1078 Sóshyans?? (the 
Maker of the Renovation) Бе$2 
collectively?! remembered?! ከፎ፲ 80 
on the fourth,?2 tenth,73 and thir- 
tieth74 anniversary day.75 


10. May!4 all4 fravashis? of the 
righteous, from? Gayómard? 1610 
Soshyans,!! bel4 collectively? 
remembered! here:!2 (the fravashis 
of) those who аге,83 who have been, 84 
and who will be,85 of the born36 and 
unborn опез,87 of this country’ and 
foreign lands, of the 1በ1ከ፳16*0 
males?! ` and females? of the 
minors’? and grown-ups, — of any 
one ዝከ0*5 has passed away!,2,3 
from?6 {11597 earth belonging to 
the Zoroastrian fold*99 and of the 
Good Religion.!00, 


11. May ^ all?4 fravashis2> of the 
righteous,26 from28 Gayómard?? 1030 
Soshyans,3! be34  collectively?7 
remembered 33 here:32 (the fravashis 
of those) who!? have passed 
амау22,23 үп (1516 dwelling,!? vil- 
lage,!® district,!9 land? and pro- 
міпсе,21 


12. May?6 the fravashis36 of the 
righteous,35 the fravashis?8 of the 
brave,37 the fravashis4? of the vic- 
torious,39 the fravashis4? of the suc- 
cessful,4! the fravashis44 of the an- 
cient sages,43 the fravashis4® of the 
next-of-kin,45 and all48 fravashis47 
їгот 50 Саубтагӣ5! (652 Soshyans,53 
be56 collectively? — remembered 55 
here.54 


13. ravan5? 158 pidarán?9 ዘ 
mddaraén® и jadagan®! и nydgdn® u 
frazandan®3 и  paevandánó^ ዘ 
parastáran65 и — nabánazdishtán$6 
fravash8? — ashoün88 — ayokardahya 9 
е270 gayómart?! anda? saoshyós?3 
aedar?^ уаї15 bat. 


14. hama" athaornàán?8 hama?? 
rathaeshtaran*9 hama! — vástryó- 
shan®2 hama83 hutaokhshán9$* hamá?5 
fravash86 — i87 — ashoün88 hama 
ayokardahyá99 | ez9! gayo- 
mart’? anda®3 5а05йуд594  aedar95 
yát96 ba97. 


15. hama  fravash99 ashddn100 
haft-keshvar-zamin!  arezah? savah? 
fradadafsha^ — vidadafsha? уоиғи- 
bareshta® vouru-zareshta? khwanaras- 
bami8 kanga-daez9 ashavan'© var-i- 
jam-kardanM ganj}? manthran'3 
hamál^ ўғауаѕћ15 ashoánló hama? 
ayókardahydl8 ez19  gayómart?0 
anda?!  saoshyos??  aédar?)  yat?* 
bát?5, 


16. gurz?6 khwareh27 awazáyat28 
in?9 khshnumainé?? Ardafravash3! 
фе-газа!3? nàmchishti33 anaoshah34 
ғауйи 35  ravdni?6 Behdin37 
Hormazd?? Behdin?? Khurshed4? 
aédar*^! yat? bat43 Hama4 asho45 
farohar4ó adar? уй — bát49 
framayashni* Dastur5! Firoze52 
mazdayasnis3 be-rasát*^, 


13. May?6 the 509155? of58 fath- 
ers,59 mothers,69 grandfathers,9! an- 
сеѕіотѕ,62 offspring, ^ relatives,64 
servants®5 and the пехі-оЁ-Кіп 66 
be76 remembered 75 here,74 together 69 
with the fravashis®? of the right- 
eous 8 from  Gayomard?! 1072 
Soshyans.?3 


14. May? 31155 fravashis96 о[87 
the righteous, of all7? priests,78 
8117» warriors,39 all8! agriculturists 82 
and 81153. artisans,84 from?! 
Gayomard9? 1093 Soshyans,94 81159 
ከ687 remembered9?6 here95 in un- 


ison.90 


15. May?? а1198 fravashis9?9 of the 
righteous!0? in the seven continents 
of the earth,! (viz.) Arzah2 (on the 
east), Sawah3 (оп the west), 
Fradadafsh4 (on the southeast), 
Widadafsh? (on the southwest), 
Worutbarsht® (on the northwest), 
Worüjarsht? (on the northeast), and 
the shining Khwanirah? (in the cen- 
ter), and all!4 fravashis!5 of the 
righteous! in the holy! 
Kangdéz**9 — the cavern which 
Jam (= Yima) built***1! and the 
repository !2 of the scriptures ****,13 
тот! Gayomard?? to21 Sdshyans,22 
all!? be25 remembered24 here23 col- 
lectively.18 


16. Мау28 the radiance26 and 
glory2? ілсгеаѕе.28 May?  this29 
dedication 3° reach?2 the righteous 
fravashis.3! Especially?3 among the 
immortal?* souls,35 may43 the $00126 
of Behdin?? Hormazd38 Behdin 39 


Khurshed4? be4? remembered ? 
here.4! ... Мау“? all44 righteous 4? 
fravashis^6 be49 remembered 48 


here.47 By the order?? of the Mazda- 
worshipping>3 Dastur5! Firoze52 (at 
whose instance the ceremony is being 
performed), may 1154 (the merit) 
reach?4 (him). 


17. May® the aggregate good 
deeds55 of а1156 the faithful5? of58 the 
seven continents of the earth? 
reach$0 (us) I keep амауб4 гот, 61 
and am герепіапіб5 of6! 31192 sins,63 
and am® penitent.68 


17. ham-kerfe55 hamá56 vehan5? 
158 haft-keshvar-zamin59 be-rasdt60 
ezl hama  gunáh63 patitó4 
pashémán$5  hom66 pa6?  patir68 
hom®, 


B. Variations of the Dibacha in other ceremonies 


This dibàcha (with certain variations) is basic to the Afrinagan ceremony and 
the “ritual of offering frankincense” (Guj. dhup папр), titled in Persian, the 
“ceremony for the souls of departed ones" (nirang-e rawan-e guzashtagán). This 
dibácha is also said during the ceremony called the “benediction for the 
ceremonial tasting during the six seasonal festivals" (dfrin-e gahambar chashni). 

The last sentence in paragraph 17 (61-69) in all the above mentioned rituals is 
replaced by this sentence: “Оп behalf of whom (and under) the sovereignty of its 
own watch and day, may it (the ceremony) be successful” {kird gah roz 
shahriyari khwish pirozgar bad). 

In the dhap nirang and Gfrin-e gáhámbàr chashni a passage (cf. below) is also 
added, a part of which has been misinterpreted by Parsi Theosophists and Ilm-e 
Khshnumists as referring to the doctrine of reincarnation which is alien to 
Zoroastrianism. This passage exhorts the Zoroastrians present in the con- 
gregation (anjuman) who have great faith in Zoroastrianism, to come back to the 
Zoroastrian way of life even though they may have consumed offerings dedicated 
to non-Zoroastrian deities. If such persons do not come back, it continues, then 
they will be judged by Mihr Yazad on the dawn of the fourth day after their 
death. Thus the passage refers to religious practices for the living, not to departed 
souls. 

Formerly this passage under discussion was not part of the Pazand dibacha 
of dhup nirang but was transferred to it from the afrin-e gahambàr chàshni. The 


* Paz. pairi is a corruption of pa airi "belonging to the Zoroastrian fold” (cf. DHAHBAR, 
1963: 414, n. 15). Some translators compare the Paz. word pairi with Phl. parer, Pers. parir 
"day before yesterday". 

** Kangdez (Phl.): A fortified mountainous region, built by Siyawakhsh somewhere on 
the way to Khorásàn and situated in the central continent of Khwanirah. The immortal 
sages such as Kaikhusru and Peshotan live here with 150 disciples and they will preserve the 
Zoroastrian religion in its pristine purity till the time of the Resurrection and Renovation. 
The immortals are invisible and their food is spiritual. 

*** The underground cavern which Yima (Paz. var-ijam) built at the instance 
of Ohrmazd to save the best species of mankind, animals and vegetation against the 
devastating winters. The Var is situated in the continent of Khwanirah. The Khwanirah is 
remembered for the two most important events of the past and future: the enclosure of 
Yima to save humanity, and the birth of the future savior Soshyans who will bring about 
the Renovation. 

**** The repository of the scriptures (Paz. дап} manthrán). The repository of the 
mánthras, which comprises twenty-one volumes (nasks) of the Zoroastrian religion, is in 
the safe keeping of the immortals in Kangdéz. 
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internal evidence shows that the passage contains the words аёййп bdd twice, 
which is characteristic of the afrim-e gahambar chashni. Moreover, the Skt. 
translation of the @Айр nirang which exists today (cf. Bharucha, 1906:32-34) does 
not contain the passage under discussion. This suggests that it was not part of the 
original. 
The passage as it stands today is as follows (cf. ANTIA, 1909:157): 

hizvà! (a dialect variation of Phl. hugydg) rudan? huzórdái? hupadashdhi+ dats 
din bihi? mázdayasnán9 dgahi9 rudyl? gudfrangdn\) bat)2 haft}3 keshvar|4 
zamil5 aédun'6 bğı17 ajashnel (cf. Phi. € jashn) huzashné'9 (cf. Phi. hujahishn) 
bát? framáishni?! padivashni22 bàt?3 jàdui?* bazagari?5 darvandi?9 dévyasni2? 
dahri?3 awadashán?9 bát*? аёййп3\ bat32 éshan33 keshan34 dush35 myazdan36 
khwar?! khworh-ant38 (cf. РЫ. khwarishn khward hend) uim?9 yahidin4 
mázdayasnán*^! ғиуйп2 dadar43 hant44 шт bihidin*9 mázdayasnán^! baiant4? 
agar49 nédint*0 guzarga5! mihir52 frdgayd53 dávar5* rast55 zuttar56 péshtar 5? 
beresãt58, 


Translation: 

(May there be) well-being,! gift of good strength,? and good sovereignty? con- 
ferred5 on the 501.2 May there be!2 knowledge,? continuity 19 and belief!! in the 
good? religion® of the Mazda-worshippers? in the seven!? regions!4 of the 
earth.!5 May it bel 50.16 Мау20 this celebration! be2¢ of good omen. 19 May23 
the command?! be23 acceptable.22 May3? ѕогсегу,24 sinfulness,25 wickedness,26 
demon worship?? and the Zurvanite heresy *28 be30 powerless.29 May it be32 so.31 
Those33 who34 have consumed38 the food3? of ከ8135 offerings36 — who? 
(however) dedicate4344 their 501542 to the good religion! of the Mazda- 
worshippers^! — may48 they45 come48 to the good religion4® of the Mazda- 
worshippers.*? If49 they do not соте,50 тау58 the great! and true55 judge54 
እብከርቶ። having wide pastures,53 approach58 (them) more quickly56 and ѕоопег.57 


For a discussion of the term dahri, cf. Zaehner, 1955: 23, 267, 481; also Menasce, 1945: 
77-83. 
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APPENDIX IT: 


LITURGICAL ORDERING OF THE CHAPTERS 
OF THE YASNA 


I. The following features characterize the beginning of a new chapter: 

1) An exchange of baj between the 201 and raspi always designates the start of 
a new chapter (e.g., Y.4, 7, 8, 15, 16, 27 & 66). Though Y.68 appears to be an 
exception to this, as the baj occurs іп st.23, in fact this exchange precedes the 
recitation of the whole of Y.47 incorporated into Y.68 that ends in у.й. 

2) The recitation of а.у.3 followed by a dedication to a spirit being whose 
function is extolled, or a declaration of a stated theme (e.g., ሂ.9, 12, 18, 22, 57 
and 63). 

3) The recitation of y.a.v.4, а.у.3, followed by praise of the three most ancient 
manthras (e.g., Y.19, 61 and 72). 


4) A ritual act which introduces a coherent unit of ritual activity. Y.23.5 (1.6., 
Y.24 in the new ordering), e.g., ritually introduces the hom-pounding section. 

5) Chapters concerned with blessings that begin with y.a.v. 2 (e.g., Y.52, 60, 
62). 


6) Many chapters end in y.h., summing up the merit of the Yasna, thereby 
indicating the start of a new chapter in what follows (e.g., Y.13.7, 18.8, 26.11, 
51.23, 59.32, 63.3, 68.31). 


IL The chapters of the Yasna liturgy are divided into 24 sections: 


Section Chapter Opening phrase TDA 
p.no. 
1 1 nivaédhayémi hankárayemi 36 
2 2 zaothra dyésé yéshti 48 
3 (3-8) 3 baresmana paiti-bareta 58 
4 у.а. zaotà (Y.3.25) 69 
5 ира aat yazamaide ahurem mazdam 81 
6 dadhváonghem ahurem mazdam 82 
7 y.a.v. уд гама 90 
8 у.а.у. уб гама 100 
4 (9-11) 9 a.v. 3 haomahé ashavazangho 103 
10 vish apam 112 
11 thrdyd һайт 117 
5 (12-13) 12 a.v. 3 }уауакапё mazdayasnó (Y.11.15) 122 
13 ahurem mazdam amruyé 126 
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Section Chapter Opening phrase TDA Section Chapter Opening phrase TDA 


p.no. р.по. 
6 (14-18) 14 visai vé 129 19 57 a.v. 3 sraoshahé ashyehe 272 
І 15 у.а.у. zaota (Y.14.4) 130 7 20 (58-59) 58 tat sóidhish 282 
16 y.a.v. уб dtarevakhsho (Y.15.3) 131 59 ahurem mazdam ashavanem 284 
17 ahurem mazdam ashavanem 134 | 21 (60-61) 60 y.a.v. 2 (Ү.59.32) 288 
18 a.v. 3 dāidī mói 139 61 y.a.v. 4 (Y.60.13) 291 
7(19-21) 19 y.a.v. 4 (Y.18.9) 141 ; 22 62 у.а.у. 2 yasnemcha 293 
20 frámraot ahuró та24ао 147 23 (63-70) 63 a.v. 3 aiwi-geredhmahi (Y .62.11) 296 
21 yesnim vachó 148 64 y.a.v. 4 (Y.63.3) 298 
8 (22-27) 22 a.v. 3 baresmana paiti-bareta 149 65 yazái apem 300 
23 ayese yeshti avangháo fravashayó 157 66 y.a.v. уб zaota (Y.65.19) 306 
24 fravaráné mazdayasno (Y .23.5) 158 67 ashaya dadhámi avanghdo fravashayó 309 
25 атезйа spenta 168 68 aetat t€ ahurané ahurahé 311 
26 азраопат vanguhish | 171 р 69 yenghé mé ashát hachá 319 
27 у.а.т. уб гама (Y.26.11) 173 70 tàn yazai 320 
9 (28-34) 28 a.v. 3 (Ү.27.11)* 177 24 (71-72) 71 peresat frashaoshtró 322 
29 khshmaibya géush urvà 183 72 y.a.v. 4 (Y.71.31) 329 
30 at tà vakhshya 187 
31 ta vé urvatà 190 * After the exchange of ዕቋ in Y.27.12, the mss. with Phl. translation add the following 
32 akhwydché khwaétush 197 recitation which does not appear in the sdda mss.: уау. 4 a.v. 3 ahunem vairim yazamaide 
33 yathd dish itha 203 ashem vahishtem sraéshtem ameshem spentem yazamaidé y.h. 
34 ya shyaothaná 208 
10 (35-42) 35 ahurem mazddm ashavanem 214 
36 айуа thwa athro 216 
37 ира dat yazamaide ahurem mazdam 217 
38 imam aat zam 218 | 
39 ийа йа! yazamaide géush urvanemchá 219 
40 Ghu at paiti adàhu 220 | 
41 stuto garð vahméng 221 ‚ 
42 yazamaidé vē атезйа spenta 223 | 
11 (43-46) 43 nemo ve gathao ashaonish ushtà айта 224 
44 tat thwa регеза 230 
45 at fravakhshya 236 
46 kam nemoi zam 239 
12 (47-50) 47 nemo vé gáthdo ashaonish spenta татуй 245 
48 yézi addish 247 
49 at та уауа 251 
50 kat moi urva 254 
13 51 nemo vé gáthao ashaonish vohu khshathrem 257 
14 52 y.a.v. 2 (Y.51.23) 263 
15 53 nemo vé gathdo ashaonish vahishtà ishtish 264 
16 54 d аіғуёта ishyó 268 
17 55 vispdo gaetháoshcha 269 
18 56 sraosho idha astu 271 
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INDEX 


Note: this index does not cover the Glossary or Appendices. The alphabetic ordering 
makes no distinction between long and short vowels, or italicized and non-italicized words. 


ablutions, (padyab-kusti) 11, 18, 22, 30, 
63, 68, 100, 128, see also sacred cord 
Achaemenian, ix 
actions (shyaothnanam), 21, 22, 76, 77, 
89, 96, 100, 123, 127 
Aéshma (demon of wrath), 12, 81, 107 
Afrinagan, 64, 117 
of Dahman, 118 
Ahriman, see Angra Mainyu 
Ahunavaiti Саша, see Gathas 
Ahunawar, 10, 12, 14, 15, 20-21, 22, 75, 
76, 77, 79-83, 86-87, 92, 96, 100, 104, 
118 
equivalent to the twenty-one 
volumes of scriptures, 104 
following chapters in the Gathas, 109 
hymn of the Ahunawar, 109-112 
numbers for different services, 86 
opening phrases: yathà айй vairyó 
(y.a.v.), 75, 89, 103, 105, 108-109, 
110 
translation, 75-76 
value of reciting without interrup- 
tion, 104 
Ahura Mazda, ix, 3, 5, 7, 8, 10, 11, 12, 
15, 16, 21, 24, passim 
architect of light and darkness, 5 
bij of the Lord of Wisdom, 77 
creator, 3., 92, 95 
dedication and praise to, 77, 92 
form, 5 
justness, 8 
most invisible among invisible spir- 
its, 5, 95 
one thousand one honorific names, 
74 


role as chief priest of creation, 9, 10 
soul of, 15 

ultimate source, 3, 

see also khshnaothra ahurahe mazdao 


^ Airyaman, 115, 116 


айтуайап, see date palm cord 
alat, see ritual (instruments) 
Alburz, Mt., 113 
camal, see khub, ritual power 
Ameretat, see Life/Immortality 
Amurdad, see Life/Immortality 
Angra Mainyu, 6, 8, 12, 13, 20, 81, 
107, 118, 128 
Ahriman, 92, 107, 82, 92, 107 
animals, 4, 12, 13, 14 
Anklesaria, T.D., 61, 65, 66, 71, 77, 79, 
87, 90, 99, 115, 116, 119, 123, 126, 
127, 129 | 


archetypal principles, 3, 4, 10, 11 
ardafrawash, see guardian spirits 
Ardashir Babagan, ix 

Ardashir, Rustam G., 63 

Ardibehesht (Best Righteousness), 116 
Ardvisur, 


cosmic river, 7, 14, 70, 120, 121 
daughter of Ahura, 122, 123, 128 
articulate speech, see gushdda 
asha, see righteousness 
Asha Vahishta, see Right Order 
ashem vohu (a.v) Righteousness is 
good), 5, 9, 13, 15, 16, 18, 63, 66, 69- 
79, 84, 86, 87, 88, 92, 100, 104, 118, 
129 
eulogy of, 104 
see also righteousness 


CAHIER DE STUDIA IRANICA, 8, 1991 


Ashishvangh (spirit being of spiritual 
wealth), 93 
Atash Adaran, 29, 30 
Atash Bahram, 87 
Atash Niyáyesh, see litany, fire 
Avesta(n), 
informative and performative 
power, 11, 16 
recitations, ix, 3, 11, 
scriptures, ix, х 
text, xi, 20-23, 155-157 
Yasna, x, xi, 3, passim 
see also manthra 


Bagan Yasht Nask, 117 
Bag Nask, 103 
Bahram, see victory 
baj (utterance), 
antiphonal exchange, 9, 10, 13, 14, 
19-20, 79-81, 87, 92, 95-97, 100, 101, 
102, 106, 109, 120, 122, 124 
framing of the baj, 71, 75-78, 87 129 
leaving (completing) the baj, 66, 
70,76-77, 97, 99, 105, 128-129 
of Him, 78 
of jiwam, 70-71 
of Kings, 69 
of ndwar, 69 
of Ohrmazd, 77 
of Rapithwin, 73 
of Shahén, 73 
of Shahrewar, 76-77 
of Srésh, 15, 23, 63 
of the Lord of Wisdom, 77 
of waras (bull's hair), 79, 88 
taking the baj, 87 
barashnum (nine-day purificatory ritual 
bath), 71 
barsom, 6, 10, 11, 12, 13, 20, 23, 34-40, 
` 44, 49, 50, 51, 53, 55, 65-69, 73, 74, 
77, 78, 82, 85, 88, 91-95, 99, 117, 
118, 119, 120, 123, 125, 126, 127 
contact with, 19, 85, 96, 101 
crescent-shaped stand, see ritual 
table 
holding the barsom, 78 
insertion of metal wire in barsom 
bundle, 117 
jiwam tay (zóhr tay), 67 
litany to, 10, 93-94 
number of {days for different 


ceremonies, 69, 86 
rite of washing and tying barsom, 14, 
62, 76-78 
tay of mah-riy (mah-riy tay), 34-36, 
67, 69 
zohr tay, 34-35, 67, 69, 74, 78, 102, 
103, 105, 109 

Bartholomae, 22, 98 

Belsare, 64, 65, 67, 79 

benediction of the pious, 118-119 

Best Righteousness, see Ardibehesht 

Bhagaria priests, 61, 66, 67, 73, 82, 83, 
99, 100, 129 

bista (inarticulate, with closed lips), 15, 
71, 74, 76, 77, 79, 80, 84, 116, 117° 

blessings, 3 

Bountiful Immortals, 3, 5, 10, 11, 12, 
15, 16, 22, 76, 80, 85, 90, 92, 94, 96, 
101, 102, 104, 106, 109, 113, 116, 
121, 122, 123, 125, 126 

Bountiful Spirit (Spentà Mainyü), 114, 
117, 124, 125 

Boyce, M., ix, 9, 15, 16, 17, 18, 64, 75, 
76, 82, 90, 105, 125 

Boyce and Kotwal, 75, 80 

Boyd and Kotwal, 65 
see also Kotwal and Boyd 

bread, see sacred bread 

bull’s hair (waras-dan), 7, 16, 17, 66 
waras, 74, 79 
warasyo, 73 
see also ritual table, white bull 

Bulsara, 77 

Bundahishn, ix 
see also creation 

bundahishn, see creation 

Burz, 75 


calendar, see time 

cardinal directions, 21, 69, 70, 81, 82, 
86, 87, 89, 96, 99, 107, 111, 121, 124 
see also Figures and Photographs, 
27-44 

cattle, see animals, cow(s) 

clean (saf), 4, 14, 18, 67, 70, 72 
see also pure 

cloth mask, ix, 41, 45-48, 51-52, 54-57, 
67, 68, 84, 98 
see also priest(s) 

Companionship, 115 

connections(s), 8, 18 
barsom as connection between 
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ménóg and gétig, 10, 19 
with getig, 23 
with menog, 19, 
with recited text, 20-23 
within ritua] area, 19-20 
consecrate(d) (paw), consecration, 8, 
18, 67, 69, 70 
bread and drink, 9, 12 
consecrating actions, 18 
goat's milk, 11 
hom twigs, 72 
liturgical implements, 62, 67ff. 
of ritual table, see ritual table 
place (pàw mahal), 72 
water, 10, 11 
see also clean, pure 
cosmos, cosmic 
cosmonogy, 8, 9 
history, 15 
liturgy, 9 
order, 8, 9, 13 
rehabilitation, restoration, 8, 15, 16, 
20 
river, see Ardvisür 
struggle, 5, 8, 
time, 8 
Court of the Lord of Ritual, 3, 5, 18, 
29-56, 42, 62, 68, 69, 71, 87 
cow(s), 71, 96, 110, 113, 127 
creation(s), 3-8, 5, 7, 9, 10, 14, 95, 115 
crescent-shapped metal stands, see 
ritual table 
cup(s), see ritual table 
customs and traditions, 93 


Dadabhai, B.K., 63 

даепа, see essence 

Dádistan i Denig, ix 

Dahman Afrin see manthra 

Dar-i Mihr, see Court of the Lord of 
Ritual 

Darmesteter, 61 

darkness, 5 

Darrow, W.R., 61 

date-palm cord, 
(aiwydhan), 11, 12, 20, 23, 91, 92, 
93, 95, 109, 117, 120, 125, 127, 128 
libated, 22, 103, 116 

with zohr tay, 120፳ 

looping over horn of barsom stand, 
22, 101 
relation to kusti, 74 


tying knots, 21, 22 
see also ritual table 
leaf, 18, 62, 66, 73, 100 
rite of gathering date-palm leaf, 62, 
72-14 
trees, 30-31 
days, see time 
death, 6, 104, 118 
dedicated, dedication(s), 20, 88, 92, 94, 
95, 96 
all dedications said by both priests, 
except Y. 72, 92 
longer dedication (ааг khshniman), 
80, 91-92, 106 | 
shorter dedications (nanî khsh- 
numan), 91-92 
to Ahura Mazda, 91-92 
see also khshnaothra ahurahe maz- 
dao 
to all guardian spirits (ardafrawash), 
86, 91 
to Desirable Dominion, 76 
to fire, see fire 
to Mino Nawar, 80, 85, 86 (Mino 
Ràm, Mino Ashishvang, Mino 
Asman, Mino Aneran, 85) 
to Srosh, 91, 95, 96, 97, 117 
to Zarathushtra, 79, 80 
variations in dedicatory formulas, 
71, 117 
see also Pazand (dibdcha) 
demons(s), 12, 20, 81, 82, 93, 103, 107. 
116, 126 
Dén, 85 
Denkard, ix, 93 
Devotion (Spentd Armaiti), devotion, 
3, 6 
Dhabhar, 62, 63, 65, 66, 72, 83, 87, 93, 
97, 100, 101, 109, 115, 120, 121, 126 
Dhaval, Neryosang, xii 
dialogue, x1 
dibacha, see Pazand dibdcha, re- 
citations 
disease, 6, 12 
dividing wall, see ritual precinct 
divine co-workers, 63, 70, 86 
Dominion, Desirable Dominion 
(Khshathra Vairya), 3, 6, 22, 23, 76, 
111, 114, 125 
dron, dron chashni, see sacred bread 
drug, see Angra Mainyu, Lie 
druj, see Lie 
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dualism 

ethical, 4 

metaphysical, 4 
Duchesne-Guillemin, J., x 


earth, 4, 5, 12 
Ebeling, 104 
Erachji, see Meherjirana, E.S. 
ésm-boy, see ritual precinct 
eschatology, eschaton, 8, 9 
see also cosmos, frashegird, time, 
essence, 6 
evil, 5, 6, 8, 11, 12, 13, 15, 20, 25, 107, 
110, 111, 118, 120, 128 
see also Lie 
exchange of baj, see Бај 
exemplify, 4, 6, 7, 8, 10, 11, 14, 17 


farziyát, see prayer(s) 

fire, 4, 5, 7, 12, 13, 20, 29, 32, 45, 46, 
62, 63, 64, 72, 86, 90, 93, 103, 105, 
112, 118, 121, 124, 127, 128 
Atash Adaran, 29, 30 
Atash Bahram, 87 
dedication to, 87, 95, 96, 128 
eulogy to fire, 13, 111, 
garment of the fire, 63 
litany to fire (Atash Niyayesh), 51, 
88, 119 


ritual fire dedicated exclusively to, 


this service, 88, 
son of Ahura Mazda, 7, 13, 17, 62, 87, 
95, 114, 119, 126 
fire ash, 18, 99 
firestand (adosht), see ritual precinct 
fire table, 14 
fire temple, ix, x, 3 
see also H.B. Wadia Atash Bahram 
fire tender, see priests 
fire vase, see ritual precinct 
fish, 12 
five watches of the day, see gah 
Frahang i Pahlawig, 104 
Frakard Sea, see waters of the world 
frankincense, see ritual precinct 
Frashaoshtra, 126 
frashegird (made wonderful), 8, 14, 15, 
23, see also cosmos, time 
frastuyé, see profession of faith 
fravarané, see profession of faith 
fravashi(s), see guardian spirit(s) 
friendship, see Mihr/Mithra 
fróhar, see fravashi 


Sshusho, see manthra 
fuel, 13 
furrows, see ritual precinct 
gah, 15, 63, 75, 80, 126 
five watches (райз) of the day: 
1) Hawan gah, 63, 79, 81, 85, 86, 98, 
121 


Second Hawan гай, 63, 72, 86 
2) Rapithwin, 72, 73, 81, 86 
3) Uzérin, 117 
4) Aiwisruthrem, 117 
5) Ushahin, 73, 79 
see also time 
garden, see ritual precinct 
Gatha days, see time 
Gathds, Gathic, ix, x, 12, 18, 22, 23, 75, 
86, 95, 98, 104, 105, 107, 109, 116, 
126 
celebration of five holy hymns, 116 
dialect, 22, 98, 115 
five Gathds: 
Ahunavaiti, 12, 90, 101, 109-112 
Spenià Mainyu, 12, 22, 103, 114, 
Ushtavaiti, 12, 113-114 
Vahishtà Ishti, 12, 115 
Vohu-Khshathra, 12, 114-115 
Gayomard, 90 
Geldner, ix, 61, 64, 90, 97, 100, 101, 
103, 109, 113, 114, 115, 117, 119, 
122, 126, 127 
getig, 
creation, embodiment(s), 4, 9, 20, 
23, 25 
realm, world, 6, 7, 8, 11, 14, 15, 17, 
19, 20, 22, 23 
ghee (clarified butter), see ritual table 
glory (khwarrah), 25, 93 
goat’s milk (jiwan), 11, 18, 19, 68, 71 
88, 95, 101, 105, 108, 122 
rite of taking goats milk, 62, 70-72 
see also ritual table 
Good Intention /Mind, 3, 7, 12, 16, 25 
70-71, 109, 110, 111, 113, 114, 125 
good thoughts (Aumata), words 
(hükhta), and deeds (hvarshta), 6, 8, 
11, 25, 67, 71, 80, 84, 95, 112, 118 


, 


, 


Goodman, 7 { 


Gosh, 70 

góspand, see cow, goat 

guardian spirit(s) (ardáfrawash), 5, 8, 
12, 79, 80, 81, 86, 88, 90, 91, 92, 94, 
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95, 96, 105, 106, 112, 117, 121, 122, 
126 

gumezishn, see time 

gushada (articulate, with open lips), 15 
69, 71, 84, 97, 99, 117 


› 


Hadokht Nask, 117, 118 
haoma, see hom 
handshake, see priest(s) 
Haug, 61, 66, 90 
Haurvatat, see Health 
Hawan (spirit being), 9, 86, 87 
Н.В. Wadia Atash Bahram, x, xii, 62 
Health (Haurvatat), health, 3, 6, 7, 9, 
13, 14, 22, 71, $9, 96, 103 
heaven, 62 
see also frashegird 
hell, 62 
hermeneutic(al), ix, xi 
high-necked metal vessel, see ritual 
precinct 
Hom, 
dedication to the spirit being, 78 
litany to, 11, 97-100 
son of Ahura Mazda, 17 
spirit being, 11, 12, 17, 22, 98 
рот, 
association, with Zarathushtra, 94 
98 
consecrated drink, 9, 14, 23 
consecrating Лдт twigs, 72, 78 
distinction between hom and 
parahom, 108 
exalted, 113 
exhilaration, 17 
filter(ed), 107፳ 
hom cup, 108-109 
Juice to new-born baby, 18 
mixture, 90 
offering, 17, 106, 122 
of residue, 117 
on ritual table, 34-35 
plant, 16, 98 
pounding, 9, 20, 25, 104 
praises of, 105 
pressing of hóm twigs in Yasna, 
104-109 
rite of consecrating hom twigs, 62, 
78 
rite of taking the parahóm in the 
Paragna, 78-85 


twigs, 7, 9, 11, 12, 14, 17, 18, 19, 20, 
62, 66, 72, 80, 95, 106, 108, 110 
white лот, 16, 18, 98 
see also Hom, ritual table 
hom сразйт, see sacred drink 
Hubert and Mauss, 17 
Hymn of Seven Chapters (Yasna 
Haptanghditi), 5, 22, 101, 112-113 
Hymns, see Gathds 


immortality, 7, 16, 111 
see also Life/Immortality 
inarticulate speech, see bista 
Insler, 8, 120 
instruments, see ritual implements 
intercalation, 72 
interpretation(s), ix, xi 
invisible realm, see méndg 
invitation, 3, 5, 10, 92 
Iran, Irani(an), 6, 61, 63, 64, 72, 76, 86, 
126 


Jamaspa, 115 

Jamaspasa, J.E., 71 

тат, see goat’s milk, ritual table 
Joy (Ram), 123 

Junker, 104 


Kata, Asdin, 83 

Kanga, 94 

Kanga and Sontakke, 61, 81, 90 

Kapadia, 66 

Keith, 17 

khshathra Vairya, see Dominion 

khshnaothra ahurahé mazdáo (kh.a.m.) 
(For the pleasure of Ahura Mazda), 
5, 63, 69, 70, 73, 74, 77, 78, 87, 88 

Khorda Avesta, 63 

khüb (ritual power), 16 
сата! of motr-khüb, 81, 85 
greater khub (moti-khüb), 63, 71, 129 
lesser клир of five twigs/metal wires 
(panj tay), 63, 69 
nani khub, (ата! of panj tay), 81, 85 
see also ritual power 

Khüsh-bóy, see ritual precinct 

knife, see ritual table 

knot(s), see reef knots 

Kotwal, Ervad Pirojshah Adarji 
dedication, xii 
picture, iv 

Kotwal, Firoze M., xi, 24, 63, 69, 74, 
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85, 86, 87, 100, 102, 104, 112, 115, 
117, 118 
High Priest of Wadiajīi Atash 
Bahram, Bombay, India, x 

Kotwal and Boyd, 16, 18, 61, 66, 70, 
77, 85, 86, 88, 89, 91, 101, 118, 129 

kriyd, see rites, ritual actions 

kusti, see sacred cord 

Kutar, F.N., 61, 79, 127 


laity, layperson, 3, 63 
Last Judgement, see time 
legal (dàdig), ix 
Lie, 5, 6, 8, 20, 116 
libate, libation, 11, 13, 20, 55, 84, 90, 
93, 127 
definition of zohr, 73, 74, 106 
gesture of libating date-palm cord 
marking each new chapter, 92ff. 
libation of date-palm cord with 
metal wire, 102ff. 
libation offering (zoAr), 101-103, 117 
libation to the waters, 119-125 
libation into well, 13, 14, 30, 57, 129 
power of, 74 
rite of taking the libation, 62, 74-76 
Life/Immortality (Ameretat), 3, 7, 9, 
11, 76, 96 
light, 5, 7, 13 
lightning, 112 
litany, 
to barsom, 10, 20, 93-94 
to fire, 13, 51, 88, 119 
to spirit being Hom, 11 
to Лот, 11, 97-100 
to Srosh, 12, 116-117 
to the waters (dbán ni) ayesh), 13, 30 
52, 120, prohibited at night, 121 
to the whole creation, 13, 125-129 
liturgy, liturgical, see ritual 
Lord of Wisdom, see Ahura Mazda 
lords (ratu), see time 


MacKenzie, 104 
Mahraspand, 85 
тай-гиу, see ritual table 
manuscript(s) 
D90 [Geldners Mf4], 61, 87, 90, 117 
passim 
F23, 62, 73, 76, 91 
F97, 63, 83 
F106, 93 


K5, i27 

K7, 94, 104, 

liturgical ordering of the chapters of 
the Yasna, 90, 155-157 

of Mah-Windad Naréman, 61 

of the Visperad, 64 

Pahlavi Codices and Iranian 
Researches Series, No. 36, 62 

sada («pure, simple») mss., 109, 122 

Sanjana’s ms. of Khorda Avesta, 63 

TDA (Т.О. Ankelesaria's) Yazashne 
Bà Nirang “Уазпа with Ritual 
Direction”, 61, 87 passim 


manthra(s), manthric, 6, 8, 10, 12, 13, ` 


14, 16, 19, 22, 24, 57, 63, 67, 70, 81, 
93, 95, 96, 112, 126 
framing function, encircling power, 
14, 15, see Бај 
holy word (manthra spenta), 15 
incarnate, 116 
informative, 10, 16 
Lords of all manthras, 11, 15, 95, 96, 
98, 103, 118 
Ahunawar, 15, 104, 118 
Ashem Vohu, 15, 118 
Dahman Afrin, 13, 15, 118 
Yénghé Hatam, 15, 118 
of benediction, blessing, 13, 22, 98 
of prosperity (fshusho manthra), 12, 
14-15, 117-118 
performative, 10, 11, 13, 15, 16, 25 
protective power, 14 
purifying power, see ashem vohu, 
khshnaothra..., 18 
reciters, 113 
revealed language, 25 
unuttered, 15 
word sounds, 24 
yenghe hatam manthra, 95, 96, 104 
see also Ahunawar 
тай-гиу tay, see barsom 
mask, see cloth mask 
Masudi, ix 
material realm, see getig 
Mazda, see Ahura Mazda 
Meherjirana, E.S., 62, 63, 68, 69, 71, 
76, 83, 84, 86, 87, B8, 91, 93, 94, 99, 
127, 128, 129 
menog 
archetypal forms, 7 
creation, 25 
powers, 6, 11, 17 
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realities, 9, 20, 25 
realm, 3, 4, 6, 10, 11, 14, 15, 16, 17, 
19, 22, 23 
metal(s) 
basin, see ritual precinct 
implements, see ritual table 
stand(s), see ritual table 
tray, see ritual precinct 
vaselike container, see ritual 
precinct 
wires, see barsom 
M.F. Cama Athornan Institute, 29, 44 
microcosm, macrocosm, see ritual 
(general) 
Mihr, Mithra (Friendship), 3, 25, 85, 
121 
milk, 12, 13, 17, 105 
see also goat's milk, ritual table 
Mills, 100 
mixture, see time 
Mirza, ix, 66 
mobed(s), see priest(s) 
Modi, 61, 64, 65, 69, 82, 85 
Monier-Williams, 65 
mortar and pestle, see ritual table 
Mino Nawar, see dedication(s) 


narrative, xi 
Navsari, 61, 83, 
Vadi Dar-i Mihr of, 67, 73 


Nawar (Mind Náwar) see dedica- 
tion(s) 

niche(s), see ritual precinct 

Nirangdin ceremony, 73, 74, 81, 85, 99, 
101 

Nirangistàn, 65, 77, 83 

normal voice, see gushada 


Obedience and protection (Srosh), 4, 13 
offering(s), 3, 17, 25, 75, 96 
Ohrmazd, see Ahura Mazda 


padan, see cloth mask 

padyab-kusti, see ablutions 

Pahlavi, 3 

pak, see pure 

Paouruchista, 115 

Paragna, 3, 4, 9, 11, 17, 18, 19, 20 
description, 61-85 
shorter Paragna, 66 

paradise, 83 

parahom, 10, 11, 12, 14, 17, 22, 48, 65, 


70, 73, 74, 84, 94, 95, 98, 129 
libating the date-palm cord with 
parahom, 98 
reserve pardhom cup, 84-85 
rite of taking the рагайот in the 
Paragna, 62, 78-85 
tasting the filtered parahom, 48, 98- 
99 
see also ritual table 
pahrezgar (chaste, pure, virtuous), 25 
Parsi(s), xi-xii, 18, 63, 64, 65, 67, 69, 
72, 74, 76, 86, 90 
patet, see prayers 
Pavri, 63, 69 
paw, see consecrated 
paw,(s) see ritual precinct 
paywand, 8, 18, 87, 95 
see also connection(s) 
Pazand, 
dibacha, 90, 99, 149-154 
language, 13, 15 
passages, 69, 70, 81, 107, 111, 117, 
119, 128, 129 
penitence, see prayer(s) 
Perfection, see Health 
performative utterance, see manthra 
Persepolis, ix, 105 
Persian Rivayat, 63 
of Nariman Hooshang, 61, 86 
Pietrazewski, 90 
pious, 96 
plants, 4, 13, 14 
Plato, 3-5 
pleasure 
of Ahura Mazda, 3, 18, 122 
of celebrants' hearts, 25 
pestle, see mortar and pestle 
pollution, 6 
pomegranate, 122 
rite of gathering pomegranate twigs, 
62, 72-74 
trees, 30-31, 64, 69, 106 
twigs, 7, 11, 18, 19, 20, 34-35, 38-41, 
62, 66, 68, 105, 108, 110 
see also ritual table 
Poona, 71 
praise, 5 
prayers(s), ix, 63 passim 
fourfold grouping (алта raéshcha; 
hazanghrem baeshazanam; jasa тё 
avanghe mazda; kerfe muzd), 89, 128 
of penitence (pater), 91 
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prefatory service, see Paragna 
priest(s), ix, 5, 6, 7, 11, 16, 41, 45-57, 
63, 65, 67, 90 


as instruments (2/47), 25 
assistant (rasp, 9, 10, 11, 22, 65, 67, 
85, passim 
bringer (of ritual materials) (frabar- 
tar), 86 
chief (201), 9, 10, 22, 30, 67, 85, 
passum 
cleanliness, 18 
cloth mask, 19, 67, 68, 85, 89, 98, 
128 
dress, 67-68, 89 
fire tender (atarwakhsh), 21, 86, 89, 
95, 102 
glance, 19, 54 
glory on his face, 25 
handshake, 13, 54, 128 
mobed(s), 71 
number of priests in Avestan times, 86 
pahrezgár, 25 
power (Samal), 16, 63, 69, 70 
qualifications, 3, 25 
yezdathragar (purifier), 16 
zaotar (he who makes the offerings), 
ix 
see also ritual (general) and kAub 
profession of faith, 11, 46, 87, 90, 91, 
100, 101, 105, 109, 120, 124 
traditional designations: fravarané, 
frastuyé, ástuye, 100 
Püiti Sea, see waters of the world 
pure (pak), purification, purify, purity 
(pakih) 4, 5, 6, 7, 8,14, 16, 18, 19, 62- 
63, 67, 68, 72, 73, 78 
rite of purifying the liturgical 
instruments, 62, 67-70 
see also clean, consecrated, water(s), 
manthras 
Pursesh-Páàsokh, 71 


Ram, see Joy 

Rapithwin, see gah 

Rashn, 121 

ráspi, see priest 

ratu, see time 

recitations, 
abstraction of written word, 15 
Avestan, x, 3, 11, 21, Part II passim 
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introductory (dibacha), 20, 90, 149- 
154 - 
see also actions, connections 
reef knots 
corresponding to tying of kusti, 77, 
101 
date-palm cord tied, untied, 36-37, 
49, 53, 77, 100, 101, 118, 128 
see also date-palm cord, ritual table 
Right Order (Asha Vahishta), 7 
Righteousness, 3, 109 110, 111 
righteousness, 3, 4, 5, 6, 7, 10, 11, 13, 
14, 15, 17, 25, 69, 70, 71, 92, 95, 96, 
101, 106, 125, 127, 129 
see also ashem vohu 
ring tied with bull’s hair, see ritual 
table 
rites, хі, 611. 
see also ritual actions 
ritual actions, activities (general 
topics), xi, 61 
description of the Yasna proper, 85- 
179 
eight rites of the Paragna, 61-85 
gesture of moistening date-palm 
cord marking each new chapter, 92 
handshake, see priest(s) 
left and right hands, 78, 128, 129 
relation to recitation of Yasna, 20- 
23, 103 
itual (general) 
actions and gestures, 18-23, 21, Part 
II, passim 
activity in relation to text and 
theology, xi, 20-23, 103 
consecrated place, 72 
drama of spiritual insight, 23-25 
experiential significance, xi, 23-26 
implements, instruments, (2/01), 4 
14, 18, 19, 30-31, 32-35, 62-65, 93 
liturgical order, xi, 9, 24, 155-157 
microcosm/macrocosm, 6, 20 
offering, 12, 75 
power, 8, 25, 29, 30, 63, 66, 69, 70, 
81, 85, 86 
see also khub 


› 


ritual precinct, 


area, space (pawi), ix, 4, 6, 7, 8, 14, 
17, 18, 19, 30-31, 43, 62-67, 70, 73, 
81, 95, 128 

dividing wall, 30-31, 62 

fire vase and stand (ddosht) 13, 30- 


31, 32-33, 43, 45, 62, 63-64, 86, 88, 
89, 91, 98, 128 
frankincense, 11, 30-33, 43, 56, 64- 
65, 69, 70, 81, 85, 86, 87, 89, 90, 91, 
94, 95, 96, 98, 99, 105, 106, 111, 112, 
118, 128 
furrows, 29-33, 43, 62, 63, 68, 129 
garden, 30-31, 63 
high-necked metal vessel (kaharnu), 
42, 68-69 
metal basin, 14, 32-33, 43, 65, 68, 72, 
75, 77, 78, 80-81, 84, 91, 92, 94, 97, 
99, 100, 102, 105, 111, 118, 127 
tray, 32-33, 43, 64 
vaselike container (karasyo), 32-35, 
43-44, 51, 65, 60-69, 70, 71, 72, 73, 
86, 87, 98, 100, 127 
niche(s), 30-31, 66, 68, 70, 72, 88 
pawi (s), see area (above) 
place of Yasna liturgy, 32-33, 43 
sandalwood, 12, 13, 32-33, 43, 56, 
64-65, 69, 70, 81, 85, 86, 87, 89, 90, 
91, 94, 95, 96, 98, 99, 105, 106, 111, 
112, 118, 128 
stone blocks or stands, 32-33, 43, 64 
stone seat for chief priest, 21, 30, 32- 
33, 43, 62, 65, 72-73, 85 
ritual table with implements (alat), 34, 
44, 62-63, 65 
consecration of table, 73-74, 94, 97 
crescent-shaped metal stands (тай- 
ruy), 22, 34-40, 44, 49-51, 55, 67-68, 
76-78, 92, 94, 100, 101, 105, 108 
cups containing hom, рагайот (see 
parahom), libation water, ring tied 
with bulls hair, 34-35, 40, 44, 66, 
67, 74, 75-76, 78-79, 83, 83-85, 88, 
99, 100, 101, 105, 108, 109, 111, 
112, 119, 120, 121, 122, 123, 124, 
125, 127, 128 
date-palm cord (aiwydhan), 36-37, 
40, 44, 49, 53, 67, 73, 74, 77 
loops cord on horn of metal 
stand, 100 
removes cord loop from horn,117 
date-palm leaf, 38-40, 65, 67, 73, 74, 
85 
ghee (clarified butter), 33, 35, 43, 44, 
67, 89, 94, 97 "na 
goat’s milk (Лат), 44, 50, 66, 67. 
68, 70, 71, 88, 95, 101, 108 
hom twigs, 38-40, 44, 65, 72, 78-85 


knife, 34-35, 38-40, 44, 51, 55, 67, 
72-73, 79 
ladle, 111, 128 
metal stand, 22, 23, 120 
metal wires, see barsom 
mortar and pestle, ix, 12, 13, 17, 20, 
21, 34-35, 44, 50, 65, 66, 78-84, 102, 
105, 106, 107, 108, 109, 110, 111, 
119, 120, 121, 122, 124, 125, 127, 128 
nine-holed saucer (sieve), 17, 34-35, 
38, 44, 65, 81, 83, 84, 106, 108, 109, 
110, 111, 112 
see also saucer(s) (below) 
pomegranate twigs, 38-41, 44, 65-67, 
72-73, 78-85, 105 
sacred bread, see saucer(s) 
saucers containing Adm and pome- 
granate twigs, sacred bread, goat’s 
milk, 34-35, 44, 66-67, 72, 78-79, 
82, 84, 85, 88, 97, 101, 102, 105, 
111, 119, 121, 124, 125 
ring tied with bull’s hair (waras), 16, 
84, 88, 100 
see also cup(s) (above) 
thirty-three lords (ratu) = thirty- 
three ritual instruments (alat), 93 


urwis-gah, 63 


sacrament(al), 9 
bread and drink, 9, 94-97 
sacred bread (drón), 9, 10, 11, 47, 65, 
67, 71, 72, 73, 88 
sacred bread (srosh dron) service, 63, 
90, 94-97 
compared to separate sacred bread 
service (drón yasht), 94, 127 
drón chashni (tasting sacred bread), 
47, 90, 94-97 
see also ritual table 
sacred cord (kusti) (thread), 11, 18, 22, 
30, 63, 70, 77, 89, 100, 101, 128 
sacred drink, 9, 10, 11 
hom chashni (tasting filtered para- 
hom), 90, 97-100 
sacred speech,, see manthra 
saf, see clean 
sandalwood, see ritual precinct 
Sanjana, R.B., 63, 77, 86, 101 
saoshyant (benefactors), 98 
saviours, 114 
Sawah, 9, 86, 87 
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seasonal festivals, 72 

Second Hawan, see gah 

seven creations, 4 
humans, animals, earth, water, 
plants, metals, and fire, 14, sky, 
waters, earth, cattle, plants, fire, and 
righteous persons, 20 

Shahréwar, see Dominion 

Shdyest ne-shayest, ix, 103 

sieve, see ritual table 

sin(s), 83 

Siroza, 86 

Siyavakhsh, H., 61, 119 

slippers, 21, 51, 89 

son of God (Ahura Mazda), see fire 

sorcery and witchcraft, 96 

Sóshyans, 12, 90, 99, 117 

soul(s), 8, 12, 18 

Spentă Armaiti, see Devotion 

Spentd Mainyu Gáthá, see Gáthas 

брета Mainyu, see Bountiful Spirit 

Spiegel, 90 

spirit being(s), 3, 5, 16, 17, 63, 92, 93, 
115, 121 

sponsors, 3 

Srosh, 11, 12, 63, 86, 101, 117, 121, 
122, 125 
dedications to, see dedication(s) 
insight, 23-24 
inspiration of Zarathushtra, 23 
manthra for body (tanu-manthra), 
15, 24 
obedience, 22 
shower of that which is seen (daéno- 
diso), 23, 116 
5гозй baj, 63 
srosh dron, 94-97 

see also sacred bread service 

swiftness, 24 

Steingass, 63, 64, 82 

stone, | 

blocks ог stands, see ritual precinct 
floor, 18, 29-33, 42-45, 51-52, 55 
seat, see ritual precinct 

Stot Yasn, 22-23, 101, 118, 126 
8161 Yasht Nask, 101 

symbol(s), 7 
distinguished from exemplification, 
interpretation, xi 

surpressed voice (tone), see bista 

tamarisk, see pomegranate 


TDA (T.D. Ankelesaria's) Yazashné 
Ba Nirang "Yasna with Ritual 
Direction”, 61 
time, 
boundless (zruvan akarana), 8 
calendar, 72, 81, 86, 102 
days and months, ix, 81, 85, 86, 91, 
94, 95, 103, 105 
finite, time of the Jong dominion 
(zruvan daregho. khvadhata), 8 
frashegird (end time renovation, 
rehabilitation), 8, 14, 16, 18, 23, 112, 
115 
Gatha day(s), 73, 79, 81, 86 
Last Judgement, 15, 117 
lords (гаш) of periods of days, 
months, seasonal festivals, and 
years, 91, 92-93, 94 

mixture, (gumezishn), 8, 13, 138 

six seasonal festivals, 72 

watches (time) of the day (gdh), 15, 

63, 92, 94 

see also cosmos, gah 

tan-dorosti, 118 


Taraporevala, 103 
tasting, see sacred bread and drink 
Tavadia, 103 


lays, see barsom 


temple garden, 30-31, 41 
theology, 3-9 


in relation to ritual acts, xi, 20-23 


Unvala, 22, 98 

urwis-gáh, see ritual table 
Ushahin gah, see gah 
Ushédar, 99 


Ushi-Darena (holding intelligence), 23, 


85, 93 
Ushtavaiti Gatha, see Gathds 


Vahishta Ishti Gatha, see Gathas 
Varkash Sea, see waters of the world 
vaselike container, See ritual precinct 
vazishta, see lightning 
vegetable kingdom, vegetation, 91, 93, 
94, 129 
see also plants 
veil, see cloth mask 
Vendidad, ix, 8, 69, 73, 77, 79, 86, 88, 
100, 121 
victory (Bahram), 3, 17, 117 
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Visperad, 64, 65, 69, 73, 83, 86, 88, 93, 
94, 95, 100, 101, 122 

vitiation of service, 70, 71, 72, 89, 129 

Vohu-Khshathra Gatha, see Gathas 

Гойи Manah, see Good Intention, 
Mind 

Vourukasha Sea, see waters of the 
world 


Wadiaji Atash Bahram, ix, xii 
waras, see bull’s hair, ring tied with 
bull’s hair 
watch of the day, see gah 
water(s), 4, 5, 12, 14, 65, 67-70, 73, 86, 
92, 93, 94, 95, 99, 105, 106, 113, 114, 
120, 122, 124, 125, 126, 127 
libation to the waters (ab zohr), 119- 
120-125 
litany to the waters (daban niyayesh), 
52, 119-125 
of Ahura, 122, 123 
purification of, 72 
purificatory uses of, 18 
purifiers, 67ሺ., 86 passim 
waters of the world, 23 
Ahurian waters, 75-76, 122-123 
Ardvisür, see Ardvisür 
ЕгаКага sea, 69 
Piiti sea, 70 
Varkash sea, 69 
Vourukasha, 7, 14, 69, 120, 122 
well water, 13, 18, 57, 67-68, 129 
white bull, 63, 71, 74 
Wholeness, see Health 
wind(s), 12 
Wisdom, 4, 5, 6, 7, 8, 15, 20, 25 
world view 
Platonic, 3 
orthodox Zoroastrian, x 
Wrath (65йт), 116, see also Aéshma 


yatha айй vairyo ( y.a.v.), see Ahuna- 
war 

yazad(s), see spirit being(s) 

Yasna 


description, 59፲. 
equivalence to Yasht, 90 
see also Avesta, ritual 
experiential significance, 23-25 
liturgical ordering of chapters, xi, 9- 
23, 90, 155-157 
main service (Yasna proper), 3, 4, 9- 
13, 18, 21, 85-179 
prefatory service Paragna), 3, 4, 61- 
85 
of Ahura Mazda, 86 (also Gaham- 
bar, Ardafrawash [89], Gathas, 
Srosh, Sird6za, Mind Nawar), 86 
of Rapithwin, 69, 86 
service, liturgy, ix, x, 3 passim 
spiritual, 9 
text, xi, 155-157 
theological meaning, xi, 3-8 
Yasna Haptanghaiti (Yasna of seven 
Chapters), 101, 112, 126 
Yazashné Ba Nirang, 61, 71 
penghe hatam, see mánthra 
yozdathragar, see priest(s) 


Zaehner, 17 

Zarathushtra, 10, 15, 23, 79, 80-81, 85, 
97, 102, 110, 111, 114, 115, 125, 126 
calls himself zaotar, ix 
five Gathic hymns of, 18 

holy songs of, 22 

guardian spirit of, 88, 94, 95, 96, 98 
law of, 93 
priest and prophet of revelation, 11 
religion of, 91 
time of, 92 
spiritual guide (ratu) for this world, 
87 

zaotar (he who makes the offerings), 
see priest 

zodgah, see priest 

zóhr, see libation 

zóhr tay, see barsom 

201, see priest 

zruvan akarana, see time, boundless 

zruvan daregho.khvadháta, see time, 
finite 
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